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The Message of the Psalter:
An Eschatological Programme in the Book ofPsalms.
This thesis attempts to demonstrate that the final form of the Psa'ter has been redacted so as to
reflect an anticipated sequence of eschatological events. It therefore falls within the broad discipline of
Canon Criticism of the Psalter, and builds on the work of scholars such as Childs, Brennan, Wilson,
McCann, and Sheppard. Chapter i reviews Psalms interpretation from the Septuagint to modern times,
and concludes that with the exception of the period c. 1850-1980, most interpreters have regarded the
Psalter as having (i) literary unity and (ii) an eschatologico-predictive nature. Chapter II suggests there
is internal evidence in the Psalter to support this view. However, contemporary scholarship on the
canonical form of the Psalter emphasizes either the general eschatological tendency of its arrangement
(Childs, Brennan) or else seeks to discern a historical event-sequence in it (Wilson, Sheppard, Walton,
Mays). No-one has yet proposed a fully eschatological explanation for the sequence of Psalms. In the
remainder of the thesis we attempt to do this.
Chapter III suggests the Psalms of Asaph (Pss 50, 73-83) can be read as depicting a sequence of
latterday events beginning with the ingathering of Israel from exile (Ps 50:5) and culminating in the
ingathering of an alliance of hostile nations against Jerusalem (Ps 83). Chapter IV suggests the Songs
of Ascents (Pss 120-134) can be read as depicting a latterday pilgrimage to the Feast of Sukkolh in
Jerusalem in a post-war messianic malkut. Chapter V examines eschatological programmes in Ezk 34-
48, Zech 9-14, and Joel 3-4, and suggests they feature a sequence of gathering motifs: (i) Israel gather
from exile; (ii) hostile nations gather against Israel, but are subdued; (iii) Israel and all the nations
gather to worship at Sukkoth on Zion.
In the light of the analysis presented in chapters III-V, chapter VI proceeds to suggest that the
Psalms of Asaph represent precisely that period in the prophetic programmes from the ingathering of
Israel to the ingathering of hostile nations, while the Songs of Ascents represent the ingathering to
worship on Zion in the aftermath of the eschatological deliverance. Parallels of language, theology,
imagery, and literary technique between the ingatherings and the psalm-cycles are adduced in support
of this proposal. Chapter VII examines the latest and most sophisticated eschatological programme,
Zech 9-14, which adds two elements following the eschatological conflict: (i) the affliction of a
latterday Davidic king, and (ii) an ensuing exile for Israel. These motifs, together with the ingathering
motifs, form a single complex eschatological programme which reappears in intertestamental literature,
Qumran, NT, and post-Temple apocalyptic midrashim. Chapter VIII suggests that the royal psalms
depict the messianic details of this programme. Chapter IX suggests that Book IV represents Israel's
latterday exile in the wilderness of the nations. Thus the eschatological programme of Zech 9-14 is
represented in the Psalter as follows.
(1) Bridegroom-King comes to Daughter Zion. Ps 45.
(2) Ingathering of scattered Israel to Jerusalem. Psalms of Asaph (cf. Ps 50).
Chapter X briefly proposes how other details of the Psalter, including the five-book division,
might fit into this schema. An appendix follows, containing six apocalyptic midrashim dating from
c.200-1000 CE, translated into English for the first time: Aggadat Mashiah, Otot ha-Mashiah, Sefer
Zerubbavel, 'Asereth Melakhim, Pirqe Mashiah, and Nistarot Rav Shimon ben Yohai. These serve to
confirm that an eschatological programme, such as that which we identify in chapter VII, was indeed
known to some early Jewish writers.
{(3) Temporary messianic malkut.
(4) Gathering of hostile nations against Jerusalem.
(5) Cutting-off of latterday king.
(6) Israel exiled in desert. Gather and return to Zion.
(7) Deliverance by Superhero-King from heaven.
(8) Ascent of Israel and all nations to Sukkoth on Zion.
Ps 72.}
Psalms of Asaph (cf. Ps 83).
Ps 89.
Book IV (Pss 90-106).
Ps 110.
Songs of Ascents (Pss 120-134).
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I. A Review of Psalms Interpretation.
This thesis is a contribution to the contemporary debate on the purpose and message
of the Psalter. It maintains the Hebrew Psalter was designed by its redactors as a
purposefully ordered arrangement of lyrics with an eschatological message. This
message, as in many other Jewish documents of Second Temple times, features a
sequence of eschatological events. These include Israel in exile, the appearance of a
messianic superhero, the ingathering of Israel, the attack of the nations, the hero's
suffering, the scattering of Israel in the wilderness, their ingathering and further
imperilment, the appearance of a superhero from the heavens to rescue them, the
establishment of his malkut from Zion, the prosperity of Israel, and the homage of the
nations.
However, before discussing the event-sequence in the Psalter, the general plausibility
of regarding it as a prophetic book must be demonstrated. This involves two distinct
but related issues: arrangement and purpose. The Psalter may be regarded as a book,
rather than an ad hoc collection, if it bears evidence of careful arrangement. It may be
regarded as prophetic, in the sense of predicting the future, if the book was designed
by its redactors to refer to future events. In order to demonstrate this, we must
therefore examine the evidence for redactional structuring and eschatological
orientation in the Psalter. This shall be done in two stages. First, in this chapter, we
shall review the entire history of Psalms interpretation, with particular reference to its
arrangement and purpose. We will also consider interpreters' attitudes to the Psalter's
headings and doxological book divisions, as these form the Psalter's clearest structural
markers. Thereafter, in the second chapter, we shall investigate the Psalter itself to see
what evidence it displays to prove or disprove the opinions of the interpreters.
This chapter then is a historical retrospective of Psalms' interpretation. Yet the point
at which to begin such a retrospective is hard to know, for the distinction between text
and interpetation is not absolute. Psalm headings might be considered interpretation
rather than text, for, although ancient, each one dates at some remove from the time of
its psalm's composition. Those headings, for instance, which claim their psalms were
composed by David in a particular situation, clearly come from a later hand than their
lyrics, for they refer to the psalmist in the third person. Similarly, the doxological
subscripts which separate the five books of the Psalter seem, with the possible
exception of 106:48, to have been added to their preceding lyrics by a later redactor.
However, our intention is to investigate the final form of the Masoretic Psalter. We
1
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shall therefore regard its headings and subscripts as text rather than interpretation and
begin our retrospective proper with the ancient translations.
I. The Ancient Translations.
The ancient translations all endorse the same sequence of lyrics as the Hebrew Psalter.
The LXX Psalter, dating probably from the early second century BCE,1 contains the
150 psalms of the Masoretic Text (MT), in the same sequence, together with an
appended Ps 151. There are differences in the division of the lyrics. MT Pss 9-10 are
one psalm in LXX, as are MT 114-115, while MT 116 and 147 each become two.
This leads to divergence in enumeration.2 But still LXX reflects a Hebrew Vorlage
with the same sequence of psalms as MT. It also contains the first statement that this
sequence is in some sense definitive. For the heading to its Ps 151 describes this lyric
as supernumerary (e^coGev ton apiGpou), suggesting the translators regarded it as
extraneous to the foregoing 150 psalms. As Haran comments,
. . . despite the slight differences between the Masoretic Text and the LXX when it
comes to the conjunction of chapters, the two versions are essentially the same in their
arrangement of the actual material.3
Likewise, the Targum, which may date from before the turn of the era,4 has the same
number, sequence, and enumeration of lyrics as the MT. The Peshitta Psalter is a
1 The prologue to Ben Sira relates that when the author's grandson came to Egypt in the 38th year of
Euergetes (132 BCE), not only the Law and the Prophets, but also 'the rest of the books' were already
translated into Greek. This surely included the Psalms, whether they were subsumed under 'the rest of
the books,' meaning, as Sama maintains, the Hagiographa ["Psalms, Book of," (EJ 13:1304-22) 1311],
or within the Prophets, as Barton would have it [Oracles, 47-48], Thus Haran states that the LXX
Psalter dates from 'no later than the first half of the second century BCE' ['TlQPs3 and the Canonical
Book of Psalms," 194], However, the LXX Psalter may be older still. Sarna suggests that 'the known
fact that this version was made in response to the needs of the synagogue worship makes it virtually
certain that the Psalms were turned into the vernacular in Alexandria even before much of the
prophets' ["Psalms, Book of," (EJ 13:1304-22) 1311]. Likewise their acknowledged importance as a
group in their own right beside the Law and Prophets may have ensured early translation (See 2 Macc
2:13; Philo, Cont. 25; Lk 24:44).
2 Enumeration is concurrent until Ps 9, where LXX Ps 9 comprises MT Pss 9 and 10. Thereafter LXX
enumeration is one behind MT until LXX Ps 113, which comprises MT Pss 114 and 115. Then MT Ps
116 comprises LXX Pss 114 and 115. Thereafter LXX enumeration is again one behind MT until MT
Ps 147, which comprises LXX Pss 146 and 147. Pss 148-150 concur.
3 Haran, "1 lQPsa and the Canonical Book of Psalms," 194.
4 As regards dating, B. Grossfeld comments ["Bible: Translation: Aramaic," EJ 4:848-9], 'Another
common feature of these two Targums [Job and Psalms] is the fact that between them they contain
about a hundred variants in vowels and even consonants from the masoretic text, a feature not found
with such frequency in the other Targums. Since a number of these same variants also occur in the
Peshitta and Septuagint, they offer adequate proof of an early date of composition for these two
Targums ... A Targum to Job was among the many finds discovered among the Dead Sea Scrolls in
1947." Grossfeld notes further evidence for the early date of Tg. Pss in its partly allegorical and partly
literal nature. The allegorical parts appear to have been added to an older more literal targum. Delitzsch
2
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fairly free translation, which seems to be dependent not only on MT, but also on LXX
and Targum.5 It has the same sequence of lyrics as MT, but, like LXX, has additional
psalms suffixed to the standard sequence. These are usually five in number, beginning
with a Syriac version of LXX Ps 151. Like LXX, the Peshitta comprises MT 114 and
115 in one psalm, and MT 147 in two, giving divergent enumeration from MT.
The ancient translations endorse virtually all the internal structural markers, that is,
the headings and doxologies, of the Hebrew Psalter. The LXX headings contain
everything in their MT counterparts, except the -rrb ascriptions in Pss 122 and 124.
LXX sometimes supplements MT headings. 13 psalms have Davidic ascriptions absent
in MT. Others gain other headings, leaving only Pss 1 and 2 untitled in LXX, of the
24 untitled psalms in MT. But these are additions, not alterations. The headings are
fundamentally those of the Hebrew. The doxological subscripts equal those of MT,
with two expansions (LXX 71:19; 105:48). The second of these emends MT's single
■JDK to yevoito yevoixo. Whether LXX is an expansion, or MT a contraction, of an
earlier Vorlage is unclear. But the greater resemblance of the four subscripts in LXX
suggests they were regarded as functionally similar structural markers early on, and
that this is not an idea which developed in rabbinic times. The Targum headings and
subscripts follow MT very closely:
Das Targum hat nur bei den Psalmen eine Uberschrift, bei denen der Masoretische
Text (M) ebenfalls eine bietet. Die 34 Psalmen, welche in M ohne uberschrift sind,
werden auch in Targum (T) nicht damit versehen.6
The Peshitta, like LXX, expands the headings found in the MT. Its headings are often
particularly expansive where MT has none, and commonly provide a short message to
the reader as well as a historical statement about the psalm.7 Nonetheless, although it
adds to the Hebrew headings, it omits little. Thus the ancient translations generally
render MT's structural markers in full. This is as striking as their adopting unaltered
the Hebrew sequence of psalms. For later redactors might well have wished to reunite
psalms which share common headings - the psalms of David, Asaph, and Korah - and
are divided in the MT Psalter. Yet despite good reason to change the received
sequence, either by altering the headings or rearranging the lyrics, they adhered
also notes that the more literal character of Tg. Pss suggests its composition prior to other targums,
which tend to be more allegorical [Psalms, 1:52].
5 Weitzman, "The Origin," 283-4; "The Peshitta Psalter," 354.
6 Preuss, "Die Psalmenuberschriften," 44.
7 See J.-M. Voste, "Sur les titres des Psaumes dans la PeSitta," 210-35. He lists variant headings on pp.
215-219.
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faithfully to the MT-type sequence with its many peculiarities. They apparently
regarded this arrangement not as fortuitous, but significant.
The ancient translations also bear evidence that their translators regarded the Psalms
as future-predictive. LXX has rightly been called the 'the first monument of Jewish
exegesis,' for, although it contains no commentary as such, it exhibits interpretation
predating the earliest commentaries.8 Its tendency to eschatological interpretation is
widely recognized. Barton comments, 'The thrust of the whole collection is strongly
eschatological.'9 In the Psalter, this tendency is most readily discernable in its
interpretation of headings. The best example is the rendering of the Hebrew term
The simplest understanding of this term is as a piel participle of PI223, to
shine, excel, be pre-eminent. Thus it refers to a pre-eminent individual, a leader. The
only use of the term in the Bible is at 1 Chr 15:21, where it signifies a leader of cultic
worship, a chiefmusician, or precentor, or hazzan. However other meanings might be
understood by the term. The leader could mean Messiah, especially in the post-exilic
period, when 11223 is attested as having the meaning conquer.11 Yet another possible
meaning might be For eternity.12 Now, although the cultic meaning is the only one
attested in the Bible, LXX adopts a phrase that disregards it, but captures something
of the two latter meanings: Eiq to tex.oq. This might be taken as meaning For the
ruleru or For the end or consummation [of the cosmos]. Thus LXX, when faced with
a choice between cultic or eschatological interpretation, adopts the latter, suggesting
its translators interpreted Psalms eschatologically.
LXX interprets other psalm headings eschatologically. For instance, (MT
45, 69), nnu ErDttfErbr (MT 80), and rmr ■JCtnEr'ir (MT 60) become imsp
tow aA.A.oico0rjaopevcov (LXX 44, 68, 79) and xoiq ccA,A.oico6r|aopevoi<; eti (LXX
59). At first glance this seems to be no translation at all. But there is an underlying
idea which links lilies14 and the transformation (of the year) — the idea of Springtime,
when lilies bloom. So this may be an interpretation rather than a departure from the
8 S. Daniel, "Bible: Greek: Septuagint," £/IV:851-6; see 855.
9 Barton, Oracles, 22.
10 The term occurs in 55 MT psalm headings.
11 BDB, 663. See the LXX rendering of Hab 3:19, where becomes too viKfjcrai, Concerning
conquering.
12 That is, taking the term as 112J3Dip, a substantive of 1123, which commonly signifies eternity in BH
{BDB 664).
13 Possible meanings of the term include the highest station, the possession offull power, magistracy
[Liddell & Scott, Lexicon (abr.), 697],
14 See J. Feliks, "Flowers," £7 6:1364-8 (esp. 1367) for the probable identification of □"l3C£?t£? with the
white lily, lilium candidum.
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Hebrew. And again there may be eschatological implications. For the idea of the
transformation of the earth in spring connotes the image-complex of Passover, new
creation, and resurrection. Another example is the rendering of the heading
rnmrrby (MT 8, 81, 84) as bnep xcov Xr|vcov, Concerning the winepresses (LXX 8,
80, 83). The translators might presumably have chosen other interpretations of this
term. The Targum, for instance, refers to the harp which David brought from Gath.
Instead, the LXX writers choose winepresses. The context of these psalm headings,
following Pss 7, 80, and 83, which refer to the judgment of the earth, suggests the
LXX translators wished to evoke the winepress of God's wrath, as in the
eschatological judgment of Isa 63:1-6. Another example is the rendering of
mobybr (MT 46) as U7r8p Tcbv Kpocpioov, Concerning the things concealed (LXX
45), the connection possibly being the root DbS7 in its sense of eternity.
Likewise the Targum interprets the Psalms as future-predictive. It generally does this
by inserting interpretive comments in the headings, rather than by using terms with
eschatological overtones, as does LXX. It regards David as a prophet: 'In the spirit of
prophecy, by David' (14:1); 'By David, a prophetic word' (103:1). Certain Davidic
psalms are interpreted messianically: 'For on account of the miracle and redemption
which you have wrought for your Messiah ... all the peoples, nations, and tongues
shall praise' (18:32); 'King Messiah shall rejoice in your strength, O Lord' (21:2);
'For King Messiah trusts in the Lord' (21:8); 'You will prolong the days of King
Messiah . . . Therefore I will glorify your name for ever in the day of the redemption
of Israel, and in the day that King Messiah is anointed to rule' (61:7,9). Non-Davidic
psalms are likewise interpreted as future-predictive: 'As was said in prophecy by the
hand of the sons of Korah . . . Your beauty, King Messiah, is superior to that of the
sons of men' (45:1,3); 'By the hand of the sons of Korah, in the spirit of prophecy at
the time their father had hidden them; they were delivered and spoke the canticle'
(46:1); 'By the hands of Solomon it was said in prophecy, "O God, give King Messiah
the precepts of your judgments'" (72:1; cf. also v.17); 'And upon the King Messiah
whom you made strong for yourself (80:16); 'With which they have scoffed at the
delay of the footsteps of your Messiah, O Lord' (89:52); 'Prophetic psalm' (98:1).
Likewise the Peshitta interprets Psalms eschatologically, particularly in its renderings
of the headings. A few examples will suffice. Ps 22: 'Spoken by David when his
pursuers were taunting him, and a prophecy of all the suffering of the Messiah.'15 Ps
15 'mr Idwid kd mmyqyn hww bh rdwpwhy wnbywt' kl hs' dmsyh'.
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45: 'Prophesied about Messiah our Lord: and about the raising up of the church.'16 Ps
72: 'A Psalm of David, when he had made Solomon king, and a prophecy concerning
the advent of the Messiah and the calling of the Gentiles.'17 Ps 110: 'Prophesied about
the dispensing of the deliverances of the Messiah: and knowledge for us also about the
separation of nature.'18 Some of these interpretations are of Christian origin; others are
probably pre-Christian Jewish; it is impossible to say more, as virtually every
assertion regarding the authorship and origin of the Peshitta is a matter of controversy,
and the widely varying textual traditions show that later scribes felt free to expand and
alter as they wished.19 Nonetheless, the Peshitta adds its testimony to that ofLXX and
Targum to show that eschatological interpretation of the Psalms was widespread
wherever they were known in the ancient world.
II. The Dead Sea Scrolls.
The writers of the Dead Sea Scrolls would probably have regarded the canonical
Psalter as a purposefully shaped collection. This is evident not so much from their
endorsing the MT-type sequence, although they probably did, but also, conversely,
from their practice of producing alternative purposefully shaped psalms collections.
This suggests that they, and presumably their contemporaries, did not compile Psalms
collections in an ad hoc manner. They produced, and expected others to produce,
purposefully ordered collections.
There seem to have been several different collections or part-collections of biblical
Psalms in existence at Qumran. First, there is llQPsa. This, the best known of the
Qumran Psalms manuscripts, is dated on palaeographic and archaeological grounds to
the second half of the first century CE.20 It contains a number of biblical psalms in a
different sequence from MT, and also contains non-biblical material. Its contents are
as follows.
16 mtnb' 7 msyh' mm: w'l qwym' d'dt'.
17 Cited by Kirkpatrick, Psalms, 416.
18 mtnh' 7 mdbrnwth dprwqn msyh': wmwd' In 'p 7 pwrsn' dkyn'.
19 For an outline of the various positions regarding the origin and development of the Peshitta see the
anonymous article, "Bible: Syriac: Peshitta and other Versions," £74:858-60.
20 Sanders, Psalms Scroll, 6-10; Flint, "Psalms Scrolls," 33.
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Psalm 101 -> 102 -> 103; 118 —> 104 —► 147 —>• 105 -> 146 -> 148 (+ 120) + 121 ->
122 —» 123 —» 124 —> 125 —» 126 127 —> 128 -> 129-> 130 -> 131 -> 132 ^ 119
-> 135 -» 136 -> Catena -» 145; 154 + Plea for Deliverance -> 139 -» 137 —> 138 -»
Sirach 51:13-30 -» Apostrophe to Zion —> Psalm 93 -» 141 —> 133 -» 144 —> 155 ->
142 —> 143 -> 149 —> 150 —> Hymn to the Creator -> David's Last Words (2 Sam
23:[ 1 ]-7) —> David's Compositions -> Psalm 140 -> 134 —» 151A, B —> blank column
[end of scroll].21
J. van der Ploeg has demonstrated that 1 lQPsb appears to show the same sequence, as
can be seen from its containing the 'Plea for Deliverance' and the sequence Pss 141
—> 133 —>■ 144.22 Flint suggests the same may be true of 4QPse.23 Thus several copies
of this arrangement may have existed at Qumran.
Second, the MT-type arrangement was almost certainly known at Qumran. According
to Skehan, some 17 fragments agree with MT, and demonstrate the sectarians'
familiarity with it.24 Haran agrees, commenting, 'in the Qumran scrolls, the chapters
of Psalms generally follow the order of the Masoretic Text and LXX,' and 'all these
scrolls are dependent on the canonical book of Psalms.'25 Flint, on the other hand,
states that there is no manuscript from Qumran 'whose arrangement unambiguously
supports the Received Psalter against the 1 lQPsa arrangement.'26 This position derives
from his adopting Sanders' hypothesis that the missing first two-thirds of llQPsa
were similar to MT, as a result of which he does not recognize the many manuscripts
that agree with the first two-thirds of MT, but do not disagree with 11QPsa, as they
feature psalms, in particular Pss 1 to 100, absent from llQPsa. If Sanders' theory is
accepted, Flint would be correct in saying that there is no unambiguous evidence for
the MT at Qumran. But the theory is speculative, and even if it were not, it would still
be unwise to conclude that the MT arrangement was not recognized at Qumran. For it
was the chosen version for synagogue worship as far afield as Alexandria some two
hundred and fifty years before 1 lQPsa. It was also known at nearby Masada at about
the time when llQPsa was written: MasPsb features Ps 150:1-6 followed by a blank
column, an arrangement known only in MT and disagreeing with 11 QPsa.
21 From Flint, "Psalms Scrolls," 52. The sigla are Flint's. An arrow indicates that a passage is
continuous with the one listed before it. The plus sign indicates that a passage follows the one listed
before it, even though some of the relevant text is no longer extant.
22 Van der Ploeg, "Fragments d'un manuscrit des Psaumes," 408-12.
23 Flint, "Psalms Scrolls," 40, 43, 47.
24 "Qumran and Old Testament Criticism," 165-69, esp. 167.
25 Haran, "1 lQPsa and the Canonical Book of Psalms," 193, 194.
26 Flint, "Psalms Scroll," 41; Flint's italics.
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Third, 4QPsa and 4QPsi feature Ps 31 followed by Ps 33. If this is not an early section
of 11 QPsa, and there is no evidence that it is, then it would appear to be remains of
another non-MT psalms collection which existed in more than one copy at Qumran.
Fourth, Flint suggests 4QPsf is part of yet another psalms collection divergent from
both MT and 1 lQPsa.27 It contains Pss 107-109 followed by 'Apostrophe to Zion' and
two otherwise unknown lyrics, 'Eschatological Hymn' and 'Apostrophe to Judah.'
Fifth, van der Ploeg has plausibly suggested that llQPsAp3 is yet another
purposefully designed collection, possibly intended for exorcism and to be identified
with the 'psalms for making music over the stricken' mentioned in llQPsa col.
xxvii.28 Finally, other minor fragments contain sequences which disagree with all the
above. 4QPsd contains Pss 106(?) -» 147 -* 104. 4QPsk contains Pss 135:6-16 and
99:1-5. 4QPsn contains Ps 135:6-12 followed by Ps 136:22. All this suggests that a
number of psalm arrangements were in circulation at Qumran. Moreover, some of the
non-MT arrangements appear to have been arranged for specific purposes, else there
were little reason for their existing in several copies. This suggests that psalters were
not arbitrarily arranged in Second Temple times, and supports the likelihood of the
MT-type Psalter having been purposefully arranged by its own redactors.
The Qumran interpreters endorse the literary structural markers, the headings and
doxologies, of the MT. 1 lQPsa has identical headings to MT in eleven of its eighteen
psalms with legible headings.29 Three others lack minor parts of the heading found in
MT.30 Four more show variants without any omission.31 Only one, Ps 144 without
-rr6 ascription, lacks any indication of the MT heading. In general, then, the
headings of 1 lQPsa are closer to MT than even those of LXX. Given the general wide
divergence of llQPs3 from MT, the similarity is striking. The Qumran interpreters
regarded the heading as an intrinsic part of a psalm, worthy of commentary like the
body of the lyric, as in the pesher 4Q171.
27 Flint, "Psalms Scrolls," 45-7.
28 "Un petit rouleau." This suggestion has been widely received. See, eg., Puech, "Les deux derniers
psaumes . . . d'exorcisme."
29 The headings are identical to MT in Pss 121, 122, 126, 127 (partially legible), 129 (partially legible),
130, 133, 137 (ie., no heading like MT), 138, 140, and 143.
30 Pss 148 and 150 lack the rP~"lbbn heading of MT. The significance of this is lessened by the
preceding psalms, 146 and 149 respectively, which end with rP~"lbbn as in MT. This may be due to
scribal error or to a notion that only one occurrence of the phrase was sufficient, as in LXX, which
never has more than one occurrence of the phrase between two consecutive psalms.
31 Ps 93 is preceded by rp~"lbbn. Ps 123 bears the addition ~PVrb> and, like MT Ps 121, has
instead ofmbi7Dn. Ps 145 reads "PVt1? nbsn instead of ~P"nb ilbiin. The three opening phrases of
Ps 135, including the rr-"lbbn heading, are in retrograde order from that ofMT.
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For the leader: according to [lili]es. [Of the sons ofKorah. Maskil. A love song. Th]ey
are the seven divisions of the penitents of Is[rael . . .]32
The idea that the four doxologies divide the Psalter into five 'books' may also have
been known at Qumran, as can be seen from the fragment 1Q30.2-6:
] izmpn mimo
] b*D na nwb»p
] □■'tBDin D"HE)[0
] ns7p"i« 'PS; -inm[
]w am-iraQi p3
The term (Hn)t£70"in, designating fivefold divisions, is commonly used in a later
period, of the five books of the Pentateuch, Psalms, or Megillot.M The editors suggest
that in this case the reference is to the Psalms, although they give no reason for the
suggestion.35 It may be due to the fact that the Psalms appear to have been more
popular at Qumran than any other biblical book.36 Or it may be because the fragment's
reference to Messiah makes most sense in relation to the Psalms, which, as shall be
seen below, were interpreted messianicially at Qumran.
The authors of the Qumran literature seem to have regarded the Psalms as future-
predictive. The prose insert in llQPsa describes all David's psalms, presumably
including the immediately preceding psalm from 2 Sam 23:1-7, as composed by
means of a divine prophetic endowment.
And David ben Jesse was wise . . . and he wrote 3,600 psalms . . . and all the songs that
he composed were 446, and songs for making music over the stricken, four. And the
total was 4,050. All these he composed through prophecy which was given him before
the Most High.37
The Qumran scribes juxtapose biblical psalms with eschatological texts. The
'Apostrophe to Zion', in 1 lQPsa and 4QPsf, claims itself to be prophetic (v. 17), refers
to the eschatological glory of Zion, and foretells the coming of its longed-for
32... *0© mpbrrn rac? nn[n... n-p-p "pe? "?"oe7n nip "on1?] cP3[Ene?] nsan1? (djd
V:45).
33 'Holy [Me]ssiah . . . [in] third all the ...[.. . b]ooks of the Pentateuch/Psalter . . . and the rest on/at
four . . . and their interpretations according to ... ' {DJD 1:32).
34 See Jastrow, Dictionary, 1:436. D*>E?BT1 designates the Pentateuch at Sot 36b; Hag 14a; yMeg 3.1
(74a top). It designates the Psalter at Kid 33a (Cpbiin PDDD . . . CPOQTI "OE?) and MidTeh 1.2 (cited
later in this chapter). At yMeg 2.4 (72a bottom) it refers to the five megillot.
35 'Si la lecture □"HDD est exacte il s'agirait des livres □'1E7Din, c.-a-d. du Pentateuque ou plutot du
Psautier' [DJD 1:133].
36 Sanders comments, 'There were undoubtedly more copies of Psalms in the Qumran library than of
any other biblical writings' [Psalms Scroll, 9].
37 1 lQPsa, col. 27, lines 1-11. The text is at Sanders, Psalms Scroll, 136.
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deliverance (v.2). 4QPsf also contains 'Eschatological Hymn' and 'Apostrophe to
Judah.' The former speaks of Yhwh's coming in judgment, the destruction of the
wicked, and the end-time fertility of the earth. The latter speaks of the rejoicing of
Judah after the eschatological destruction of her enemies. Other texts interpret biblical
psalms eschatologically. 1 lQMelch refers Ps 82 to the superhero Melchizedek and the
battle with Belial and his hosts.38 4Q174.1 (Florilegium) interprets Ps 2 as applying to
the kings of the nations who shall rage against Israel in the last days.39 4Q171
interprets Pss 37 and 45 eschatologically, as does 4Q173 for Ps 128.40
III. The New Testament.
The NT seems to regard the MT-type Psalter as definitive. The reference in Acts 1:20
to o pi(3/\.oq tyakpcbv suggests the writer of Acts, in the first century, regarded one
particular collection as definitive, as 'the Book of Psalms.' It suggests also that he
regarded this collection as a single book, and his quoting it to settle theological
dispute suggests he regarded it as a book of scripture. Several things suggest that this
(3i(37.o<; \|/aA.pd>v featured the MT-type arrangement of lyrics. First, the known
prominence of that arrangement, as demonstrated in its being selected as the basis for
all the translations, would make it likely. Second, the majority of NT quotes from
Psalms come verbatim from LXX, which, of course, has the MT-type sequence.
Third, all NT citations from 'psalms' are found in the MT-type Psalter; the term is not
used of non-biblical lyrics, such as those in llQPsa. Fourth, Acts 13:33 cites from Ps
2 as 'xcp \jra7.p.q> . . . xcp beuTepcp.' The only known arrangement of psalms which has
this particular second psalm is the standard Psalter. Fifth, no other arrangement of
Psalms has passed into Christian tradition. This suggests that for the writer of Acts,
and probably for the early Christian community at large, the collection regarded as
'the Book ofPsalms' was an MT-type Psalter.
The NT writers also regarded the Psalms as future-predictive. David is described as a
prophet, through whom the Holy Spirit spoke (Mt 22:43ff; Mk 12:36; Acts 2:30;
4:25). Those psalms ascribed to him are reckoned to foretell messianic events after
their date of composition (Mt 22:43ff; Acts 2:25,31; 4:11). For this reason the NT
cites them more than seventy times, more than it cites any other book, to endorse
Christian messianic claims. A few examples may be given from the gospels alone. Ps
38 The text is in Woude, "Melchizedek"; Jonge & Woude, "11Q Melchizedek"; Milik, "Milki-sedeq".
There is an English translation in 300-1.
39 The text is in DJD V:53-7. There is an English translation in Vermes, Dead Sea Scrolls, 293-4.
40 The text is in DJD V:42-53. There is an English translation in Vermes, Dead Sea Scrolls, 290-92.
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91:11-12 is taken as referring to Messiah's deliverance from evil (Mt 4:6; Lk 4:11). Ps
118:22,23 is regarded as foretelling his rejection by the leaders of Israel (Mt 21:42;
Mk 12:10; Lk 20:17), while 118:25,26 is associated with his entry to Jerusalem (Mt
21:9; 23:39; Mk 11:9; Lk 13:35; 19:38; Jn 12:13). Ps 22:1,18 is held to foretell his
suffering (Mt 27:35 [some mss]; 27:46; Mk 15:34; Jn 19:24). Ps 110 is referred to him
as well, presumably in his role as conquering king (Mt 22:41-46; Mk 12:36; Lk 20:42-
43).
Finally, several considerations suggest the NT's Psalms hermeneutic was little
different from that of their contemporaries in first century Israel. (1) There are distinct
similarities between the NT and Qumran. The NT view that David's utterances are
predictive is not recognisably different from that of the prose insert describing
David's compositions in llQPsa, col. 27, cited above. Similarly the NT's
eschatological interpretation of Psalms is similar to that of 1 lQMelch. Moreover, the
NT shows the same general fascination with Psalms as do the Qumran writers. As the
NT cites Psalms more than any other OT book, so, at Qumran, manuscripts of the
biblical Psalms outnumber those of any other book. (2) The NT itself represents other
Jewish parties sharing its hermeneutic. At Mt 22:41-46, Mk 12:36, Lk 20:42-43 the
Pharisees are depicted as tacitly accepting the Davidic authorship of Pss 110, even
though Davidic authorship is the very point on which the Christian apologia depends.
Diaspora Hebrews in Jerusalem, and others at Pisidian Antioch, are depicted as doing
exactly the same thing in regard to Pss 16 and 110 (Acts 2:25,29,34; 13:33-36).
Another passage shows the early Hebrew Christian community citing Ps 118 as a
messianic proof-text in dialogue with the Sanhedrin (Acts 4:10). That the NT
community did in fact use the Psalms in just this way is confirmed by those NT books
which are written to convince Jewish readers of Christian messianic claims. The
epistle to the Hebrews, in particular, repeatedly cites from the Psalms. So too does
John's Gospel, which recent commentators have described as a Missionsschrift to
Israel.41 And even if the intended readership of all NT books were exclusively
Christian, these books must still represent the actual apologetic methods of the early
church. For what would their writers gain by instructing their readership in
apologetics not practiced by the Christian community? So if, then, the NT Hebrews
employed Psalms as messianic proof-texts, it follows that their opponents must have
acknowledged the messianic referent of these same texts. (3) Rabbinic traditions
further confirm that the NT Psalms hermeneutic was essentially the same as that of
41 Bornhaiiser, Johannesevangelium: eine Missionsschrift fur Israel; Robinson, "Destination, 117-131;
Brooke, "Christ and the Law," 102-112; Carson, "Purpose," 639-651.
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other first century Israelites. For the rabbinic movement was the chief heir of the
hermeneutic traditions of the priests, Pharisees, and Sadducees after 70 CE. These
traditions, as we shall see below, interpret messianically many of the same psalms as
the NT, including Pss 22, 110, and 118.
IV. Rabbinic Literature.
Jewish Psalms manuscripts and incunabulae endorse the definitiveness of the MT-type
arrangement by their conformity to it. They have the same psalms as MT in the same
order, apart from accidental omissions due to homoeoteleuton.42 However the number
of chapters varies as a result of joining or dividing psalms. A Psalter of 147 chapters
is mentioned in Amoraic times (yShab 16:1, 15c; cf. 16:11; MidTeh to 22:4) and
exists in manuscripts43 and in the first edition of the Yalkut Shimoni.44 The Leningrad
Codex B and the Brescia (1494) and Naples (1491-94) Bibles are all divided into 149
psalms, an arrangement known also to Mishael b. Uzziel and Shmuel ha-Nagid, and
present in some Hebrew manuscripts.45 Other Psalters feature divisions of 148, 151,
159, and even 170 psalms.46 Commonly joined together are MT Pss 1-2, 9-10, 42-3,
53-4, 70-1, 93-4, 104-5, 114-15, 116-17, 117-118:l-4.47 Pss 115, 116, 118, and 119
are sometimes divided.48 However, in every case, the variation is not in the content of
these Psalters, but only in the division and combination of psalm units. They
uniformly display the MT sequence.
There is evidence that the rabbis regarded the Psalter's sequence of lyrics as
purposeful. A talmudic baraitha (Ber 10a) establishes the validity of contextual
interpretation of psalms and comments on the significance of the juxtaposition of Pss
2 and 3.
A certain min said to R. Abbahu: It is written, A Psalm ofDavid when he fled from
Absalom his son (Ps 3:1). And it is also written, A mikhtam ofDavid when hefledfrom
Saul in the cave (Ps 57:1). Which event happened first? Did not the event of Saul
happen first? Then let him write it first? He replied to him: For you who do not derive
interpretations from juxtaposition, there is a difficulty, but for us who do derive
interpretations from juxtaposition there is no difficulty. For R. Yohanan said: How do
42 For a discussion of homoeoteleuton in Hebrew Psalter manuscripts see Ginsburg, Introduction to the
Massoretico-Critical Edition, 171-182.
43 Ginsburg, Introduction to the Massoretico-Critical Edition, 18, 111.
44 Salonica, 1521-26; cf. also Jacob b. Asher, Ba'al ha-Turim, Gen 47:28.
45 Sama, "Psalms, Book of," (EJ 13:1303-34) 1306.
46 Ginsburg, Introduction to the Massoretico-Critical Edition, 536-7, 584, 725; Sama, "Psalms, Book
of," {EJ 13:1303-34) 1306.
47 Ginsburg, Introduction to the Massoretico-Critical Edition, 18, 536, 725, 111, 853, 873. At tPes
117a it is said, in reference to Ps 117, that a two-versed psalm is preposterous.
48 Ginsburg, Introduction to the Massoretico-Critical Edition, 536-7, 584, 725-6.
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we know from the Torah that juxtaposition counts? Because it says, They are joined
for ever and ever, they are done in truth and uprightness (Ps 111:8). Why is the
chapter of Absalom juxtaposed to the chapter of Gog and Magog? So that if one
should say to you, 'Is it possible that a slave should rebel against his master?', you can
reply to him, 'Is it possible that a son should rebel against his father? Yet this
happened, and so this too [will happen].'
MidTeh 3.2 expresses the same view of the purposeful arrangement of the Psalms
with a similar teaching about Ps 2 and 3.49 Thereafter follows the tale of how R.
Joshua ben Levi sought to rearrange the Psalms, when a bat kol commanded, 'Arouse
not the slumberer!' This appears to teach that the present order of Psalms is to be left
alone, because it is significant. Similarly MidTeh 111.1 refers back to Ps 110 for an
understanding of the context of Ps 111. Kimhi also remarks on the arrangement of Pss
1, 2, and 3, noting that while the arrangement of Psalms cannot be explained
according to historical order, yet they were thus arranged by David. Similarly, he
notes that Ps 53 is placed as it is to show that David was threatened by Doeg (52:1)
and the Ziphites (54:1), but God made his kingdom stand firm.50
Psalm headings and subscripts are important for interpretation to rabbinic
commentators. A few examples illustrate this. The Talmud maintains that "T1QTQ
"ITlb means the shekhinah rested on David and then he uttered a song, while TH1?
"T1QTQ means he uttered that song and then the shekhinah rested upon him (Pes 117a).
Midrash Tehillim discusses how the sons of Korah psalms relate to the figures of
Num 26:10, and states that the term □~,3E7C£7 (Ps 45:1) refers to the sons ofKorah, who
were lilies gathered from among thorns that they might not be consumed. MidTeh 84,
like LXX, takes mmrrbr as Concerning the Winepresses, and relates it to the
crushing of the eschatological foe. The medieval rabbis also comment at length on
headings. Ibn Ezra discusses who Ethan the Ezrahi of Ps 89 might be.51 Rashi
supposes the Korah psalms to have been composed by the sons of the Korah of the
desert rebellion, a supposition central to his interpretation of the psalm.52 Kimhi thinks
likewise, and adds that they then came into David's possession and 'David collected
these psalms by the Holy Spirit and gave them to the sons of the sons of Korah, who
were singers in his time, to sing them.'53
49 'R. Jacob said in the name of R. Aha: Why is the psalm on Gog and Magog (Ps 2) placed next to the
psalm on Absalom (Ps 3)? To tell you that a wicked son works greater cruelty upon his father than will
the wars ofGog and Magog.'
50 Comm. on Ps 53.
51 Comm. on Ps 89:1.
52 Rashi, Commentary on Ps 42.
53 cpRUDin a-n-nttfnn mp m wrist iznpn rrna w-nDTDn r6x inn th •o
□mR -|~nob 13DT3 [Commentary on Ps 42],
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The doxological subscripts were understood as section divisions in talmudic times.
The Bavli refers explicitly to the □",E?Din of the Book of Psalms (Kid 33a). This
dates from about 200 CE, if its attribution to the time of R. Hiyya and the young R.
Simeon b. Judah ha-Nasi is correct. The fivefold book division is also mentioned in
MidTeh 1.2, where it is compared with the five books of the Pentateuch: 'As Moses
gave five books of Torah to Israel, so David gave five books of psalms to Israel:
Blessed is the man (Ps 1), Blessed is the maskil (cf. Ps 42:1), A Psalm ofAsaph (Ps
73), A Prayer ofMoses (Ps 90), and Let the Redeemed ofthe Lord say (Ps 106).'54 No
date is given for this saying, but its marked similarity to Hippolytus' statement below
suggests the existence of this idea early in the first millennium.
Early Jewish and rabbinic writers commonly regard the Psalms as future-predictive.
The daily Amidah, dating from the second temple period,55 views David as an
eschatological prophet. Referring probably to 1 Sam 23:1-7, it states: 'Fulfil in our
time the words of your servant David, so that men are again ruled injustice and in the
fear of God. Let light dawn in the world in our days, for we wait and work for your
salvation.'56 Josephus regards David as a prophet: kcu o pev npocprixs-oeiv fjp^axo
tod Seiod TCveupaTOi; eiq abtov pexoiKiaapevou.57 Aquila renders as tco
viKOKOttp, For the conqueror, a phrase which appears to have messianic overtones.
The Talmud frequently cites Psalms as referring to messianic and eschatological
events. For instance, Ps 72:17: 'The School of R. Yannai said: His name is Yinnon,
for it is written, His name shall endure for ever: before the sun was, his name is
Yinnon' (San 98b). Numerous other passages might be cited.58 The Midrash regards
Psalms' writers, David and the sons of Korah, as prophets (MidTeh 2.2; 44.1; 45.4),
and interprets many psalms eschatologically. For instance, on Ps 2:2: 'In the time to
come, Gog and Magog will set themselves against the Lord and his Messiah, only to
fall down. David, foreseeing this said: "Why do the nations rage?"' (MidTeh 2.2). It
understands n2J3ob messianically: 'In the days of the Messiah, however, there will be
54 ">-ier b)R-iK7">b> a^nna© cp-iso ncnn -jna mi b>R-iE/->b> nnn ->©dti n©nn ]na rrt&n
□ten ""biRn "nDR"1 n©Db> nbsn ^ORb morn b>-o©D midri t£7->Rn (MidTeh l .2).
55 See J. Heinemann, "Amidah," EJ 2:838-45. He notes, 'It is almost certain that by the end of the
Temple period the eighteen benedictions of the weekday Amidah had become the general custom'
[840]. It is referred to in the Mishnah at Ber 4:1-5:7 and Ta'an 2:2.
56 Forms ofPrayer, 236-7.
57 'And he began to prophesy when the divine spirit removed [from Saul] to dwell upon him' (Ant
6.166).
58 See also Ber 7b (Ps 2 of Gog); Ber 10a (Ps 2 of Messiah); Pes 118b (Ps 68 of Messiah); Meg 18a (Ps
50:23 of Messiah); 'Arak 13b (Pss 12, 92 of Messiah); San 97a (Ps 89:52 of Messiah); 99a (Ps 72:5 of
Messiah).
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eight strings to the psaltery, for it is said: For the leader. Upon the Eighth' (Ps 12.1;
MidTeh 81.3). It interprets other psalms of Messiah (2.3,4,9,10; 16.4; 21.2,4; 60.3;
72.3-6; 87.6), the eschatological conflict (2.2,4; 11.5; 31.5), and God's malkut (2.4).
Other midrashim interpret similarly.59 Those psalms commonly interpreted
messianically or eschatologically in the NT, receive similar treatment in the
midrashim: Ps 22 (PR 36.2; 37.1); Ps 110 (OtM 8.4); Ps 118 (PdRK 27.5; cf. also
22.2).
The medieval rabbis took a similar line. Kimhi establishes theoretical grounds for the
prophetic nature of the Psalter. He discusses the distinction between the higher order
of prophecy, that of the nevi 'im, and utterance in the Holy Spirit, as manifested in the
ketuvim. Both foretell the future, but have different characteristics. Utterance in the
Holy Spirit is as follows.
And he [the human author] speaks what is spoken after the manner of men, except that
a higher spirit moves him and reveals the words upon his tongue, words of praise and
thanksgiving to his God, or words of wisdom and instruction. He also speaks
concerning the future, with the divine assistance in addition to the power of the
speaker - with all the powers of those who speak. And in this power the Book of
Psalms was uttered.60
In accord with this Kimhi interprets the majority of Psalms as speaking prophetically
of the future. For instance, Pss 2, 45, 53, 72, and 89 refer to Messiah, Pss 46 and 53 to
the battle of Gog and Magog, Ps 47 of the post-conflict messianic reign, Ps 67 of the
eschatological fertility of the latterday rain; the Songs of Ascents are so-named
because they will be sung at the final ingathering of Israel, and the true meaning
(]"D3H) of Ps 22 is that ayyelet ha-shahar refers to Israel in their present exile in
which they cry out, My God, my God, why have you abandoned me?61 Ibn Ezra seems
more aware than Kimhi of historical context. Yet he too interprets Psalms
prophetically, sometimes giving both historical and eschatological interpretation
together. Ps 45: 'And this psalm is spoken about David or about the Messiah his son,
may his name prosper.' Ps 72: 'A prophecy of David or one of the [temple] singers
about Solomon or about Messiah.' Rashi tends to interpret historically rather than
prophetically. However he acknowledges that messianic interpretation is the
59 See, for instance, the messianic interpretations at EcclR 1.9.1 (Ps 72), GenR 97 (Ps 89); SongR
2.13.4 (Ps 89); PdRK 5.10 (Ps 89).
60 Commentary on the Psalms, Introduction to Book I.
61 For Ps 89, see the comment on Ps 53; for the Songs of Ascents, see the comment on Ps 120; for the
rest, see the comments on the respective psalms.
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established tradition among earlier commentators, and states that his own reason for
avoiding it is to discountenance Christian interpreters.62
V. Patristic to Reformation Christian Literature.
The NT suggests the Christian community inherited their hermeneutic from Israel,
through the early Israelite church and its leaders. It is therefore unsurprising that
patristic writers share by and large the same hermeneutical principles as the rabbis
with regard to the Psalter.
Early Christian Psalters endorse the MT arrangement. The enumeration of some, like
the Vulgate, follows LXX. Others, like Jerome's Psalterium juxta hebrceos, have the
same enumeration as MT. But all of them evince the standard MT-type sequence.
Explicit statements regarding the significance of the Psalter's arrangement are rarer in
Christian than rabbinic literature, probably as a result of the NT's silence on the
subject. (R. Abbahu's view, cited above, that minim do not derive interpretations from
juxtaposition, may have been correct.) However a few comments on the subject are
found. Origen observes that the order of the Psalms cannot be explained
chronologically.63 He notes Jewish traditions regarding a narrative sequence in the
Songs of Ascents, and reckoning the untitled psalms following Ps 90 to share its
nttfob heading.64 Augustine believes the sequence of the Psalms is highly significant,
but confesses that he does not understand it: '. . . ordo psalmorum, qui mihi magni
sacramenti videtur continere secretum, nondum mihi fuerit revelatus.'65 However he
recognizes a progression to perfection in the whole arrangement.
Non enim frustra mihi videtur quinquagesimus esse de paenitentia, centesimus de
misericordia et iudicio, centesimus quinquagesimus de laude Dei in Sanctis eius. Sic
enim ad aeternam beatamque tendimus vitam, primitus peccata nostra damnando,
deinde bene vivendo, ut post condemnatam vitam malam gestamque bonam, mereamur
aeternam.66
62 roicn1? tnsw mi bv m» "urns'? nmn psm rrcran -j^n ■?» vrnns irmm
[Comm. on Ps 21:2].
63 Origen, Selecta in Psalmos. Lomm. xi. 370-71.
64 Origen, Selecta in Psalmos. Lomm xi. 352-54; xiii. 107. The commentary on the Moses Psalms is
cited in chapter 9, and the one on the Songs of Ascents in chapter 4.
65 '. . . the sequence of the Psalms, which seems to me to contain the secret of a mighty mystery, has
not yet been revealed to me' [Enarrationes, on Ps 150 §1].
66 'For it seems to me not without significance, that the fiftieth is of penitence, the hundredth ofmercy
and judgment, the hundred and fiftieth of the praise of God in his saints. For thus do we advance to an
everlasting life of happiness, first by condemning our own sins, then by living aright, that having
condemned our ill life, and lived a good life, we may attain to everlasting life' [Enarrationes, on Ps
150 §3],
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In the same place he discusses, as does Origen elsewhere,67 the symbolism of the
different Psalms according to their number in the LXX sequence. However one may
feel about such a mode of interpretation, it indicates high regard for the received
sequence of Psalms. Gregory of Nyssa maintains the five books exhibit an upward
progression to moral perfection: del npoq to "bx|/r|k6T£pov tqv \|/uxfiv imepTiGeiq,
ecoq av erci to dicpoTctTov d(pi.kr|t<xi tcov dyaGcov.68
Patristic writers consider headings and subscripts integral parts of the Psalter.
Hippolytus and Origen comment at length on the titles and authors of the Psalms.69
Gregory of Nyssa has two lengthy essays on Psalms' headings, Eiq Taq 'ErciYpatpaq
Tcbv vj/aA,pcbv, in which he suggests they play an important part in the overall moral
and mystical purpose of the Psalter.70 Athanasius too, according to Jerome, wrote a
work, now lost, De psalmorum titulis.11 Augustine regards the headings as containing
profound truth: 'Solet scriptura Psalmorum mysteria in titulis ponere et frontem
Psalmi sublimitate sacramenti decorare,' and, 'In titulum . . . congesta mysteria.'72
Apparently the only early Christian writer who did not accept the traditions in the
headings was Theodore of Mopsuestia, who asserted that David wrote all the Psalms,
and that those which describe later events were written prophetically by him.73
Hippolytus gives the earliest written statement of the idea, later recorded in Midrash
Tehillim, that the doxological subscripts were intended to divide the Psalter into five
books. He states, Kai touto 5e as pf] raxp£A,6oi, . . . oti Kcd to yaXTripiov eiq
rcevte bietXov phflXla ol 'E(3paioi, coote eIvcci Kai aino aXAov kevtocteuxov,74 and
cites the psalms contained in each book according to the LXX numbering.75 If this
67 Origen, Selecta in Psalmos, Lomm. xi. 370-371.
68 'It always tends toward the utmost height of the soul, until it comes to the pinnacle of good' [In
Inscriptiones Psalmorum, I.ix.].
69 So Quasten, Patrology, 11:175. Parts of the introduction to Hippolytus' commentary are in Pitra,
Analecta Sacra, 11:418-27. For Origen, see CPG, I, 149ff.
70 Quasten, Patrology, 111:265.
71 Jerome, De viris illustribus, 87. This Athanasian work is not the same as De titulis psalmorum, with
which it is sometimes confused, which is thought to be by Hesychius of Jerusalem [Quasten,
Patrology, 111:38],
72 'The scriptures of the Psalms usually place mysteries in the title and adorn the beginning of the
psalm with the sublimity of a sacrament,' [Enarrationes, on Ps 58]; 'In the title . . . mysteries are
heaped together,' [Enarrationes, on Ps 80],
73 Quasten, Patrology, 3:404-5; Ackroyd and Evans, History, 497-501.
74 Let it not escape your notice, . . . that the Hebrews divided the Psalter also into five books, so that it
too might be another Pentateuch.
75 The text can be found at Lagarde, Hippolytus Romanus, 193; PG X:720B. Migne regards it as
spurious, but it is not for that reason to be rejected. The Syriac form of Hippolytus' introduction to the
Psalms [Lagarde, Analecta Syriaca, 86] is regarded as genuine [Quasten, Patrology, 11:175; Smith, The
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idea was known to a Roman bishop as a Hebrew idea in the late second or early third
century, then it probably existed in Israel some time before. Moreover its similarity to
MidTeh 1.2, both in comparing Psalms and Pentateuch and in listing the Psalms in
each book, confirms the antiquity of the rabbinic tradition. Jerome also knew of the
five-book division: 'Tertius ordo Hagiographa possidet. Et primus liber incipit a Job.
Secundus a David, quern quinque incisionibus et uno Psalmorum volumine
comprehendunt.'76 It is mentioned also by Augustine and other early Christian
writers.77
The view that the Psalter was future-predictive was widely held in the early church.
However, the fathers often interpret the Psalms as referring to the life of Jesus, rather
than to the future redemption of the earth, for they regarded the messianic age as in
some sense already come. Yet the basic hermeneutical supposition in each case was
the same: the Psalter foretells messianic times. Unfortunately the commentaries which
might best have preserved early Jewish exegesis, those of the Hebraists Origen and
Jerome, are largely lost. But commentaries by other Christian writers are plentiful.
Theodotion resembles Aquila in rendering rT2S3Db messianically: eiq to viKoq, For
the victory. Hippolytus regards David as an eschatological prophet: kcci AafftS
ttpoiirivbcov tf)v Kpicnv xcd tfiv ercupaveiav ton Kupiou cpriciv arc' axpou tou
oupavou q e^oSoq autou, etc. (LXX Ps 18:7).78 Justin cites Pss 2, 3, 19, 22, 24, 68,
72, and 110 as messianic proof-texts.79 Augustine finds messianic prophecy
throughout the Psalter: Ps 1: '. . . de Domino nostro Iesu Christo . . . accipiendum
est';80 Ps 2: 'Dicitur hoc enim de persecutoribus Domini, qui et in Actibus
Apostolorum commemorantur';81 Ps 3: 'Hunc psalmum ex persona Christi
accipiendum persuadet quod dictum est: Ego dormiui, et somnum cepi, et exsurrexi,
OT in the Jewish Church, 194n], It speaks of the Psalter's being divided into five parts or sections
(menawathe). Moreover, Eusebius of Caesarea (263-c. 340) and Epiphanius of Salamis (315-403)
attribute such a statement to Hippolytus, using language similar to the above passage [Achelis,
Hippolyt's Schriften, 131, 143; cf. Eusebius (PG XXIIE66C); Epiphanius, De mensuris et ponderibus,
c.5 (PG XLIII:244D-245A)]. Epiphanius is generally regarded as an important source for the
reconstruction of Hippolytus' Works [Quasten, Patrology, 111:384-5]. There is therefore good ground
to believe that the Greek reflects an authentic statement of Hippolytus.
76 Prologus Galeatus.
77 Augustine, Enarrationes, Ps 150 § 2. Kirkpatrick notes, 'The division is referred to by most of the
Fathers' [Psalms, xviii],
78 'And David foretold the Judgment and the appearing of the Lord, saying, From the summit ofheaven
is his going out,' etc. [Lagarde, Hippolytus Romanus, 34].
79 Dialogue with Trypho, § 19, 32-34, 69, 88, 97-105, 121-2, 127.
80 'This is to be understood of our Lord Jesus Christ' [Enarrationes on Ps 1 §1],
81 'This is spoken of our Lord's persecutors, of whom mention is made also in the Acts of the
Apostles' [Enarrationes on Ps 2 §1],
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quoniam Dominus suscipiet me';82 and so on. Athanasius deals with the messianic
character of the Psalms in his Psalms commentary and in his Epistula adMarcellinum
de interpretatione PsalmorumF Jerome, like Theodotion, makes no attempt to
interpret cultically. He renders it, 'Victori', For the conqueror.M Tertullian
regards the immediate sense [praesentis rei sensum] of Ps 1 as referring to Joseph of
Arimathea, and its 'assembly of the wicked' to the Sanhedrin.85 Even the 'historical-
critical' Theodore ofMopsuestia held to the prophetic nature of the Psalter, albeit with
a heterodox hermeneutic. He regarded David as a prophet who wrote all the Psalms,
but generally limited his prophetic horizon to the Maccabean period. Yet he allows
that four psalms, LXX Pss 2, 8, 44 (MT 45), and 109 (MT 110), see beyond this
period and were written prophetically in the character of Christ.86 Commentaries by
Ambrose, Basil, Chrysostom, Theodoret, and others also survive, all of whom regard
Psalms as prophetic. Similar views prevailed for centuries to come. Venantius
Fortunatus, bishop of Poitiers in the late sixth century, asserts David's prophetic
foreknowledge.
Impleta sunt quae concinit
Davidfideli carmine,
Dicendo in nationibus
Regnavit a ligno DeusF1
Likewise, the 13th century author of Dies irae regarded David as a prophet like the
highly eschatological Sybils.88
82 'The words, I slept, and took rest, and rose for the Lord will wake me up, lead us to believe that this
psalm is to be understood as in the Person ofChrist' [Enarrationes on Ps 3 § 1 ].
83 Quasten, Patrology, 111:37-38.
84 Jerome's varying approaches to this word are particularly interesting. In his Gallican Psalter
(Vulgate), based largely on LXX [Berardino and Quasten, Patrology, IV:223-5], he renders it, 'In
finem', For the end. This corresponds to the foremost meaning of LXX's Eiq to tekoq. However, in
his later Hebrew Psalter, written after he acquired greater familiarity with the Hebrew text and its
traditions [Berardino and Quasten, Patrology, IV:224-6], he gives instead, 'Victori'. Thus, of the two
possible eschatological meanings, he regards the more messianic one as correct.
85 De Spectaculis, 3 [Tertullian, Writings, 1:11; Opera, 1:5].
86 Quasten, Patrology, 111:404-5; Ackroyd and Evans, History, 497-501. The Syriac text of his
headings is given in Baethgen, "Der Psalmcommentar,' 67ff.
87 From 'Vexilla regis prodeunt' by Venantius Fortunatus (d. 609). J. M. Neale translates it as,
'Fulfilled is now what David told, In true prophetic song of old; Among the nations, Lo, says he, Our
God is reigning from the tree' ('The Royal Banners Forward Go'). The reference to God reigning from
the tree is from the Old Latin Version of Ps 96:10, as preserved in the Psalterium Romanum. It
contains the reading 'Dominus regnavit a ligno', which is quoted by many Latin writers from
Tertullian on as a prophecy of Christ's triumph through death. The only Greek authority for the
tradition is Justin Martyr, who regards it as a prophecy of Christ's reign after his crucifixion (Apol.
i.41) and charges the Jews with having erased it from the text (Dialogue with Trypho, 100.73). The
charge is probably unjustified. The words are found in only two LXX MSS and in each case have
probably been introduced from the Old Latin [Kirkpatrick, Psalms, 577-8].
88 'Its author is almost certainly a 13th century Franciscan' ["Dies irae," ODCC, 398].
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Dies irae, dies ilia,
Solvet sceclum in favilla
Teste David cum Sybilla.89
Indeed, the medieval church's emphasis on the prophetic nature of Psalms became
such that Abarbanel, in the fifteenth century, objected to their classifying David
among the prophets.90
The same hermeneutic prevailed in Psalms' interpretation throughout the Reformation
period. Allegorising speculations aside, the following words from Luther indicate that
he recognized the Psalms' headings as valid for interpretation and thus as an intrinsic
part of the Psalter text. He also regards the psalmists as future-predictive prophets.
Filii Chore spiritum propheticum fere semper ad incarnationem Christi habent magis
quam ad passionem. Cuius mysteria clarius David in suo spiritu pronunciat. Ita
quilibet prophetarum ad unam magis materiam quam ad aliam videtur spiritum habere.
Unde raro filii Core de passione, sed fere semper de incamatione et nuptiis Christi et
Ecclesie loquuntur in gaudio: quod et psalmi eorum sunt iucundi et hilaritate pleni.
David autem magis de passione et resurrectione et iis, que in virili etate gessit
dominus. Asaph autem potissimum de discretione malorum a consortio piorum, de
perditione impiorum et desructione synagoge, ut patet per psalmos eius. Et id forte
nominum ratio postulat. Quia filii Chore plures sunt: significantes populum fidei
novellum, qui de virgine natus sicut Christus, spiritualiter, ex aqua et spiritu sancto.
Hec enim est mystica incarnatio Christi, quod nascitur in illis spiritualiter: immo ipsi
ex eo nascuntur. Ideo de ista duplici nativitate, scilicet Christi capitis et corporis eius
Ecclesie, omnis eorum psalmus resonat. At David 'manu fortis'91 iam operantem
virtutes et crucem sustinentem indicat: ideo et de illis fere semper loquuntur psalmi
eius. Asaph tandem 'congregatio' significat,92 discretum populum et congregatum ex
illis, qui relinquuntur et non congregantur.93
89 'The day of wrath, that day, shall reduce the world to ashes, as David testifies together with the
Sybils.'
90 Rosenthal, "Abrabanel," 36. Leiman, "Abarbanel", 49-61, notes Abarbanel's general familiarity with
Christian interpretation; he also argues for the pronunciation 'Abarbanel' rather than the more common
'Abrabanel' or 'Abravanel' (49n).
91 Jerome translates David as, 'fortis manu sive desiderabilis' [Opp. Paris (1579) 111:474],
92 Jerome translates Asaph as, 'congregans' [Opp. Paris (1579) 111:480].
93 'The sons of Korah have the prophetic spirit almost always for Christ's incarnation rather than for
his passion. David in his spirit speaks of the mysteries of the passion more clearly. Thus any one
prophet seems to have the Spirit more for one matter than for another. Hence the sons of Korah rarely
speak about the Passion, but almost always speak with joy about Christ's incarnation and his marriage
with the church, so that also their psalms are joyful and full of mirth. David, on the contrary, deals
more with the Passion and the Resurrection and the things the Lord did in his maturity. Asaph, in turn,
talks mostly about the separation of the wicked from the fellowship of the godly, about the destruction
of the ungodly and of the synagogue, as is clear from his psalms. And this is perhaps what the
significance of the names calls for. The sons of Korah are many, denoting the new people of faith who
were born spiritually ofwater and the Holy Spirit, as Christ was bom of the Virgin. This is the mystical
incarnation of Christ, that he is born in them spiritually, indeed that they are bom of him. Therefore
every one of their psalms echoes this twofold birth, namely of Christ the Head and of the church, his
body. But David, 'strong of hand', shows Christ now doing miracles and bearing the cross, and
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In his introduction to the Psalter, Luther emphasizes it future-predictive nature: 'Und
allein deshalb sollte der Psalter teuer und lieb sein, weil er von Christi Sterben und
Auferstehen so klar verheiBt und sein Reich und der ganzen Christenheit Stand und
Wesen verbildet.'94
Among other reformers, Bucer produced the first full commentary on the Psalter, In
Librum Psalmorum Interpretatio (1524).95 A capable Hebraist, he was well-
acquainted with the commentaries of Rashi, Ibn Ezra, and Kimhi, and refers to their
opinions on virtually every page. He regards the headings, especially those containing
historical information, as relevant to correct interpretation. He gives priority to the
historical setting of psalms texts, yet believes they are to be understood typologically
as predicting the true David, the Christ. Calvin, aware of the abuses of mystical
interpretation, seeks the plain authorial intention and historical context of a psalm as
essential to correct interpretation. Nonetheless, he too espouses cautiously the same
broad principles observable in his predecessors. As regards arrangement, he
comments that the redactor seems to have placed Ps 1 at the beginning as a preface.96
He regards the headings as valid for interpretation and thus an intrinsic part of the
Psalms text. For instance, he takes n~lp""l33b and poxb to mean that David
composed these psalms and gave them to these levitical musicians, and takes account
of historical information in the heading when interpreting.97 He speculates little, and
dismisses what is not immediately apparent.98 As regards eschatological prophecy, he
is cautious, but allows that some psalms, such as 2, 21, 22, 45, 67, 72, 110, contain
messianic prophecy, often typologically contained in the events of David's life. Only
Coverdale, of all the reformers, thought to change the received text of the Psalter by
omitting its headings in his Bible. Subsequent English reformers rectified the
omission. Thus, among sixteenth century Christians, the general hermeneutic of
Psalms' interpretation differed little from that of the previous two millennia, in the
essentials of recognizing the Psalter's literary integrity and future-predictive purpose,
therefore his psalms almost always speak about these things. Finally, Asaph means 'gathering,' the
people separated and gathered from those who remain and are not gathered' [Luthers Werke, IV:3-4],
94 From the introduction to the Psalter of 1528 and 1545 [Psalmen-Auslegung, 1:3].
95 It is discussed by Hobbs, "Martin Bucer and the Englishing of the Psalms," 161-178. See also his
"An Introduction to the Psalms Commentary of Martin Bucer," and "How Firm a Foundation: Martin
Bucer's Historical Exegesis of the Psalms."
96 Comment on Ps 1.
97 Comments on Pss 42, 73, and, e.g., Ps 51.
98 See, for instance, his comment on "pt£7E7 of Ps 45: 'Ego, ut de re non magni momenti, suspendo
sententiam' (As this is a matter of no great consequence, 1 suspend judgment).
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although in specifics, such as Luther's 'destructione synagoge', it varies from rabbinic
literature. Similar views prevailed until the early nineteenth century.
VI. The Nineteenth Century.
With the intellectual revolution of the Enlightenment, biblical interpretation in the
universities of western Europe was loosed from the authority of church and
synagogue. This gave rise to forms of interpretation radically different from all that
went before, as a result of which biblical interpretation in the nineteenth century was
divided between revisionist and conservative viewpoints. Few, of course, subscribed
exclusively to one position, but still there was a dividing of tendencies. It therefore
becomes necessary from now on to consider conflicting schools of interpretation.
The revisionist approach came to regard psalm headings as additions of such a late
date as to contain no significant information about their respective lyrics. In particular,
they denied any link between individuals named in ascriptions and the ensuing
psalms. Thus De Wette, von Lengerke, Olshausen, Hupfeld, Graetz, Kuenen, Reuss,
Stade, Cheyne, and Duhm are unwilling to connect any psalms with the individuals
named." Ewald and Hitzig are more generous, the former allowing one psalm to
David, the latter about thirteen.100 Cheyne omits all the headings from the text, while
others render them in some form or another extraneous.101 Two points were adduced
to support this dismissal of the headings. First, the text of some psalms was thought to
date from after the time of the person named in the heading. For instance, the Temple
seems to be mentioned in some -n-6 psalms, and some ti-6 and psalms
appear post-exilic (27, 69, 79, 83). It was therefore assumed that these, and all other
headings as well, are later pseudepigraphal ascriptions. Olshausen summarises it thus:
Einer genaueren, einigermassen vorurtheilsfreien Betrachtung hat es jedoch schon
langst nicht entgehn konnen, dass diese Ueberlieferung, ihres Alters ungeachtet, in den
allermeisten Fallen nicht fur glaubwiirdig gehalten werden darf, indem der bei weitem
grosste Theil jener 90 Pss.102 seinem Inhalte nach unmoglich in den Zeiten entstanden
sein kann, auf welche die Ueberlieferung hindeutet. Damit wird aber deren
Beweiskraft iiberhaupt nicht bloss geschwacht, sondern ganz und gar hinfallig und ihre
99 De Wette, Psalmen, 12-14; Olshausen, Psalmen, 4-5; Graetz, Psalmen, 16; Cheyne, Psalms (1888),
xvi; Duhm, Psalmen, xvi-xviii. Hupfeld does not discuss them in his introduction, places them in
parentheses in his translation, and disputes them in his commentary. The opinion of von Lengerke is
noted by Delitzsch [Psalms, 83]. The opinions of Kuenen, Reuss, and Stade are noted by Briggs
[Psalms, lvii].
100 Ewald, Psalmen, Iff; Hitzig, Psalmen, xv.
101 See Cheyne's first Psalms commentary (1888). Hitzig and Hupfeld put the headings in brackets,
while Wellhausen prints them in red and the rest of the psalm in black. Olshausen and Duhm do not
cite the headings in their summaries and brief quotes of the psalm text.
102 That is, those having proper names in the heading.
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Angaben auch bei solchen Pss. fur die Kritik werthlos, deren Abfassung in der
bezeichneten Zeit nicht gerade unmoglich genannt werden kann und sich aus den
damaligen Verhaltnissen einigermassen begreifen liesse.103
Second, LXX additions to the Hebrew headings were thought to indicate an increasing
tendency in scribal circles to create headings at all costs. Hence it was surmised that
the whole tradition of the headings was itself of late origin. Baethgen summarised it
thus:
Bei den Psalmen, weiche die Uberschrift TH1? haben, ist zunachst anzumerken, daB
bei mehreren derselben dies 1H1? textkritisch nicht feststeht . . . ; es fehlt in drei
Fallen bei Hier. Targ., in einem Fall bei Hier. und in einem Fall bei Aq. Sexta.
Andrerseits zeigt der Umstand, daB die LXX bei einer grosseren Anzahl von Psalmen
Verfasser, besonders David, nennen, wo sie im hebraischen Text fehlen, daB die
Tendenz herrschte, auch den namenlosen Psalmen einen Verfasser zu geben. Das
fehlen von Tib in jenen fiinf Fallen laBt sich daher nur so erklaren, daB die
betreffenden fiinf Psalmen zur Zeit der Ubersetzer noch avejuypottpoi Ttap' 'EPpcdouq
waren. Sind aber die Angaben iiber die Verfasser so spat, so haben sie zunachst in
diesen Fallen keinen kritischen Wert. Daraus folgt dann aber weiter die Pflicht, auch
bei den Psalmen, bei welchen die Angabe des Verfassers bereits von LXX bezeugt
wird, zu untersuchen, on nicht etwa auch bei ihnen das ti-6 u.s .w. auf einer
Vermuthung spaterer Leser beruht oder urspriinglich einen anderen Sinn hat.104
The idea that the Psalter was purposefully arranged was also disputed. Indeed, after
the headings fell, it was defenceless, for the headings, demarcating groups of psalms,
had always been the best evidence for internal structure. The Psalter came to be
regarded instead as 'nur die Uberreste der lyrischen Poesie der Israeliten,' and to
suggest they were 'eine lyrische Anthologie' was 'in hochstem Masse irreleitend.'105
Thus many commentators of the period make no remark on the existence of
concatenation or upon the characteristics of heading-defined internal collections such
as the Asaph or Korah Psalms.106 Ewald rearranged the psalms into what he
considered their chronological order (1839).107 Instead of being purposefully redacted,
the Psalter was said to have grown into its present form by a process of accretion
whereby groups of psalms were successively suffixed to one another. The rubric at the
103 However, by a more exact and somewhat unprejudiced examination the conclusion has long been
unavoidable that this tradition, despite its age, is not credible in the great majority of cases, because by
far the greater part of these 90 Pss., according to their content, could not possibly have originated in the
time indicated by the tradition. But thereby is their [the headings'] evidential value not merely
weakened, but totally and completely invalid, and their statements worthless for criticism, even in
those psalms whose composition in the time indicated cannot be ruled out, and which are partially
understandable according to the circumstances of that time [Olshausen, Psalmen, 4-5],
104 Baethgen, Psalmen, vi.
105 Baethgen, Psalmen, xxxiv. In spite of this, Baethgen comments on the same page on concatenation.
106 See, eg., Olshausen or Baethgen.
107 This is referred to by later commentators; eg. Cheyne, Psalms, xvi. 1 have unfortunately been
unable to find a copy of it.
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end of Book II was appealed to as evidence for this, it being said that since Davidic
psalms appeared after that point, the statement that the prayers of David were ended
must mark the end of an earlier collection.108 Jahn states it thus:
In den fiinf Biichern der Psalmen haben wir eben so viele Sammlungen der Psalmen
vor uns, die nach der Ordnung, in welcher sie aufeinander folgen, gemacht worden.
Der erste Sammler wollte bloss Lieder Davids liefern; der zweite fugte seine
Sammlung der ersten an, und wollte eine Nachlese der davidischen Lieder geben; doch
scheute er sich nicht, auch einige andere Gesange aufzunehmen. Der Sammler des
dritten Buchs hatte seine Absicht gar nicht mehr auf die Lieder Davids gerichtet; und
da er seine Sammlung der vorigen anschliessen wollte, so setzte er nach dem 72. Ps.
die Schlussformel von dem Ende der Lieder Davids hinzu. Der vierte Sammler
beschrankte sich auf namenlose Lieder, daher er nun einen Psalm Mose's und zwei
Psalmen Davids liefert. Der funfite endlich nahm alles zusammen, was noch von
heiligen Liedern zu finden war.109
The traditional assumption that the Psalms foretold eschatological events was
disregarded by the modernist movement. Two factors probably contributed to this.
The first was the obfuscation of the Psalter's internal structure following the dismissal
of the headings. The second was the prevailing naturalism which led to a denial of all
future-predictive utterance in biblical writings. Instead a new purpose was proposed
for the existence of the Psalter, as Olshausen wrote, "die urspriingliche Bestimmung
der ganzen Sammlung keine andre gewesen sein kann, als die, der israelitischen
Gemeinde zum geistlichen Gesangbuche zu dienen".110
The rejection of the traditional view of the headings also influenced opinion on the
dating of the Psalms. Having dispensed with any connection with pre-exilic figures,
like David or the levitical Korahites and Asaphites, there was no necessary link with
the pre-exilic period. Olshausen found it 'unbedenklich, daB einige Pss. noch aus der
vorexilischen Konigszeit herruhren.'111 Instead, the way was clear to date the entire
corpus in the Maccabean period.
Wenn eine groBe Zahl von Psalmen in alien Theilen der Sammlung den Zeiten der
syrischen Unterdriickung und der maccabaischen Kampfe angehort, wie es nach den
erwahnten Umstanden der Fall zu sein scheint, so lasst sich erwarten, daB auch manche
andere Gesange, die mitten unter jene gemischt sind, ohne daB eine unmittelbare
Beziehung auf die Lage der Gemeinde deutlich hervortrate, aus derselben Zeit
herstammen . . .U2
108 See de Wette, Psalmen, 17; Ewald, Psalms, 1:13; Baethgen, Psalmen, xxix-xxxiv.
109 Jahn [Einleitung, 11:718f.] cited by de Wette, Psalmen, 17.
110 Olshausen, Psalmen, 4. The same idea occurs widely in this period. See, ie, Baethgen, Psalmen,
xxxv.
111 Olshausen, Psalmen, 8.
112 Olshausen, Psalmen, 7-8.
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And books IV and V were dated yet later still, to the time of John Hyrcanus."3 The
denial of the traditional dating, although not directly relevant to the interpretation of
the Psalter, yet affected the new view which was to be proposed of it.
Thus this period saw the overthrow of all the traditional tenets of Psalms'
interpretation regarding the headings, the arrangement of lyrics, and the prophetic
nature of the collection. Instead of being prophetic scripture, compiled largely from
lyrics of Israel's golden age, it had become a haphazard collection of hymns dating
largely from post-exilic times and conglomerated piecemeal in the late Maccabean
period to be a second temple hymnbook.
However, although the above views were predominant throughout the nineteenth
century, a significant minority of commentators continued to maintain many of
traditional tenets of Psalms' interpretation. Hengstenberg (1848) maintains that ThS
and some other ascriptions indicate authorship.114 He discusses the headings and book
divisions at length, and finds the Psalter 'has in no respect the character of a work
done piecemeal.'115 He also finds messianic prophecy in individual psalms.116
Alexander, who owes much to Hengstenberg, shares his view of the headings, and
discusses the order of lyrics and concatenation.117 He observes that trilogies and even
more extensive systems of individual psalms can be traced, each 'independent of the
rest, and yet together forming beautiful and striking combinations, particularly when
the nucleus or the basis of the series is an ancient psalm ... to which others have been
added.'118 He also holds that some psalms are intentionally prophetic.119 Delitzsch, also
influenced by Hengstenberg,120 achieves perhaps the best balance between criticism
and tradition of all nineteenth century commentators. He generally supports the
validity of the headings. He allows 'many' psalms to be by David, and suggests that
the initial collections behind Pss 3-72 date from Solomon's time, and that Ps 90 is by
Moses.121 He notes that the order of the lyrics cannot be explained purely on the basis
of chronological evolution, and indicates evidence of editorial activity in the Psalter,
113 Olshausen, Psalmen, 8.
114 Hengstenberg, Psalms, Appendix, xvii-xxii.
115 Hengstenberg, Psalms, Appendix, xxxii-liv, xxxix.
116 Hengstenberg, Psalms, Appendix, Ixxviii-lxxxi.
117 Alexander, Psalms, vii-xiv.
118 Alexander, Psalms, ix-x.
119 Alexander, Psalms, 8.
120 Delitzsch, Psalms, 84.
121 Delitzsch, Psalms, 10, 20, 22-23.
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noting concatenation in particular.122 In the light of this he detects 'the impress of one
ordering spirit,' a compiler whose arrangement displays, on the lesser level, 'the
principle of homogeneity,'123 and on the larger level, the same sort of upward
progression remarked upon by Gregory ofNyssa.
The beginning of the Psalter celebrates the blessedness of those who walk in
conformity with the redeeming will of God ... the end of the Psalter soars to the
blessed height of the consummation of all things.124
Delitzsch also noted that a central theme was discernable in the collection, that is,
concern with the Davidic covenant and its ultimate fulfilment in Messiah.125 Indeed,
he recognized messianic hope not only in the Psalter's compilation, but also in the
mind of individual psalmists. Of Ps 2 he remarks, 'Der Dichter ist in die Zukunft
versetzt, wo die gesamte Volkerwelt sich wieder Jahve und seinen Christus (rPCEQ)
erheben wird.'126
Other commentators of this period deal with the arrangement and purpose of the
Psalter. One approach was that of de Lagarde (1880). Building on the temple
hymnbook theory, he proposed that the five divisions of the Psalter were intended for
five different portions of public worship, the requirements ofwhich explained internal
repetitions in the collection.127 This approach was taken up and developed by a
number of subsequent commentators. More neglected, yet more original, was the
work of J. Forbes, Professor of Oriental Languages at Aberdeen, whose Studies in the
Book ofPsalms (1888) anticipates much recent scholarship. Alone of his generation,
he realized that the final arrangement of the Psalter is greater than its parts.
But whatever may be thought of the original purport of these Psalms, when we look at
the place which has been assigned them in the Psalter as now constituted (arranged
certainly in its present form a considerable time before the Septuagint version), and to
the order and connection in which they stand, it becomes impossible with any fairness
to deny that they were intended to excite in the Jewish worshippers an expectation of
the Messiah . . ,128
122 Delitzsch, Psalms, 18-28, esp. 25-26. He discusses concatenation at greater length in the treatise
Symbolae ad Psalmos illustrandos isagogicce.
123 Delitzsch, Psalms, 24, 26.
124 Delitzsch, Psalms, 24-25.
125 Delitzsch, Psalms, 88-95.
126 Delitzsch, Messianische Weissagimgen, 107.
127 P. de Lagarde, "Erklarung hebraischer Worter," in Abhandlung der koniglichen Gesellschaft der
Wissenschaften zu Gottingen 26 (1880). It also appeared under the separate title Orientalia, 11:13ff.
128 Forbes, Studies, 3.
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His justification for this approach was twofold. First, the retention of the royal psalms
after the extinction of the monarchy is explicable only on the grounds of 'an unshaken
expectation, still continuing, of a greater king yet to come than either a David or a
Solomon'; second, the prominence accorded to these royal psalms, shows a high
significance was attached to them. And if the remainder of Forbes' theory is less
enduring, these introductory remarks anticipate the premisses of recent scholarship on
the canonical form of the Psalter, including the present thesis. Another original thinker
was Bishop E. G. King. In the third volume of his commentary on Psalms (1898-
1905), he proposes that the Psalter was designed to be read with the triennial
lectionary cycle of Torah in the synagogue, and demonstrates striking
correspondences between them.129 Later commentators, who originated similar
theories, apparently independently of King, may be the poorer for not knowing his
work. In other areas too, original ideas are scattered half-developed through his
commentary like uncut diamonds.
VII. The Twentieth Century.
The Psalms interpretation of the twentieth century appears, in retrospect, like a
process of slow recovery from the scepticism of the nineteenth. It can be regarded
under four heads: a synthesising period and three schools. The first of these,
dominating the first quarter of the century, is the synthesising period, without any
dominant disciplines or schools of thought. Its significant commentaries aim for a
middle ground somewhere between the liberals and traditionalists. If none is as
conservative as Hengstenberg, neither is any as sceptical as Olshausen. The first major
commentary of the century is that of Kirkpatrick (1903), a work which displays a
broad mastery of the ancient literature. As regards the arrangement of the Psalter, he
notes concatenation and suggests that the Temple hymnbook theory is insufficient. He
discusses the messianic theme, but does not regard it as an organisational principle in
the compilation of the collection. He concludes that the compilers worked with a
number of ends in view, both liturgical and devotional.130 As regards headings, he
concludes r
While however the titles cannot be accepted as giving trustworthy information in
regard to the authorship of the Psalms, they are not to be regarded as entirely
worthless. ... It seems probable that, in many cases at least, they indicate the source
from which the Psalms were derived rather than the opinion of the collector as to their
authorship.131
129 King, Psalms, III: v-xiv.
130 Kirkpatrick, Psalms, 1-li, lxxvi.
131 Kirkpatrick, Psalms, xxxii-xxxiii.
27
Chapter I: A Review of Psalms Interpretation.
His view of the five-book division is typically cautious: . the division of the books
in part corresponds to older collections out of which the Psalter was formed, in part is
purely artificial, and probably had its origin in the wish to compare the Psalter with
the Pentateuch.'132 Cheyne, unlike Kirkpatrick, was unfettered by circumspection. In
his second commentary (1904), he makes bizarre changes without ground or defence
to the entire Psalter. The entire heading of Ps 51, for instance, is 'corrected' to
Deposited. Marked: of 'Arab-ethan. For the Sabbath. Briggs (1906) believes the
Psalter was redacted at the end of the second century to be a hymnbook suitable for
use in both temple and synagogue.133 He regards the headings as almost entirely
spurious and dates the composition of most psalms in the late Persian to Maccabean
periods, although he allows that some may be pre-exilic.134 He seems to regard some
psalms (2, 110) as intentionally messianic, and others as perhaps less intentionally so
(22, 40, 69, and 'the royal psalms').135
Probably the most original thinker of the first quarter of the century was J. P. Peters,
who anticipated the work of Mowinckel in his concern to ascertain the cultic life-
setting of the Psalms.136 Another distinctive of his work was his emphasis on the
historical setting of psalms collections, rather than individual lyrics. The internal
collections were of such importance to him that he rearranged the Psalms, bringing
divided collections, such as the Korah Psalms, together. He made the interesting
suggestion that the Elohistic Psalter originated in the Northern Kingdom — the Korah
Psalms coming from the Dan cult and the Asaph Psalms from a Josephite shrine.137 He
also published a separate study on the Songs of Ascents.138 He considered the
distinctive headings of these collections as indicative of cultic traditions from which
these psalms came. He also gives considerable attention to headings in general.139
Occasionally he suggests that parts of the Psalter were redacted on literary principles
with eschatological aims.
It [Ps. 72] is not a liturgy for a sacrifice, but an ode, like Ps. 2, to depict the glories of
the kingdom of the ideal king of David's line, the Messiah or Christ that was to be, and
appears to have been designed for the conclusion of the collection of the Psalms of
132 Kirkpatrick, Psalms, xviii.
133 Briggs, Psalms, xc-xcii.
134 Briggs, Psalms, lviii, xc-xci.
135 Briggs, Psalms, xcvii.
136 The Paddock Lectures (1920), published as The Psalms as Liturgies (1922).
137 Peters, The Psalms as Liturgies, 9-10, 273ff.
138 Peters, "Notes on the Pilgrim Psalter."
139 Peters, The Psalms as Liturgies, 32-50.
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David, as Ps. 2, a much more militant treatment of the same theme, was for the
commencement of that volume.140
However this thought-provoking work appears to have gone largely unnoticed until
Goulder developed some of Peters' ideas more than six decades later.
The first two of the three schools of twentieth century Psalms scholarship were the
Form Critical approaches developed by H. Gunkel and S. Mowinckel respectively.
Gunkel, the pioneer of Form Criticism, attempted to define psalms according to
categories of literary genres (Gattungen), and to discover the original life-setting (Sitz
im Leben) of a Gattung and its psalms. These Gattungen were formulated partly by
comparison with the literary forms of other recently discovered ancient oriental
literature, but also took into account theme and content, and were therefore useful
tools of broad categorisation. Gunkel defined several major Gattungen: hymns,
communal laments, royal psalms, individual laments (and psalms of trust), and
individual thanksgiving psalms. He also indicated minor Gattungen-. communal
thanksgiving psalms, pilgrimage psalms, and liturgies.141 This approach, recognizing
as it did the Psalms' resemblance to other ancient literature, helped reassert a more
traditional view of dating. Gunkel allowed that some might have originated in the pre-
exilic period. As regards the arrangement of the Psalter, he adopts a middle ground.
At the beginning of his last work, Einleitung in Die Psalmen, he calls for investigation
into inter-psalm links.
Nun ist es aber ein unverbruchliche Grundsatz der Wissenschaft, daB nichts ohne seine
Zusammenhang verstanden werden kann. Es wird demnach die eigentliche Aufgabe
der Psalmenforschung sein, die Verbindungen zwischen die einzelnen Liedern
wiederauszufmden.142
However, while acknowledging Delitzsch's work on concatenation, he disagrees with
his view that there is an overarching purpose in the Psalter,143 believing it originated
by a process of gradual evolution.
Die Ergebnis, daB sich kein einheitliches Prinzip fur die uberlieferte Aufeinanderfolge
erkennen laBt, wohl aber verschiedene Gesichtspunkte bei der Zusammenstellung
einzelner Psalmen nachweisbar sind . . . drangt zu dem Schlusse, daB das Psalmbuch
seinen gegenwartigen Zustand einem verwickelten Entstehungsvorgang verdankt. . ,144
140 Peters, The Psalms as Liturgies, 270.
141 Gunkel, Einleitung, 1-33. Successive chapters deal with the Gattungen individually.
142 Gunkel, Einleitung, 4.
143 Gunkel, Einleitung, 435.
144 Gunkel u. Begrich, Einleitung, 436.
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He virtually ignores headings and subscripts. Einleitung in die Psalmen has no more
than a short supplement on the musical terms, written by his student, Begrich, after
Gunkel's death.145 Yet while he recognizes no overarching purpose in the Psalter, he
notes that certain psalms are in a form which shows them to be intentionally
eschatological prophecy (9, 46, 47, 48, 68, 76, 93, 96, 97, 98, 99, 149).146
Mowinckel, Gunkel's student, built upon his teacher's Gattungsgeschichte, but
emphasized the need to understand the Psalms in relation to their cultic function in
Israel. For, although Gunkel had already recognized that some psalms were of cultic
origin, he thought the majority were spiritualized imitations of earlier psalms, deriving
from conventicles of pious laymen.147 Mowinckel however recognized that the
numerous cultic allusions in the Psalms require that the majority of them originated in
the cult. In his Psalmenstudien (1921-24), he sought not only to define their Sitz im
Leben, but also to reconstruct the festivals in which they originated. In the second
Psalmenstudien monograph, Das Thronbesteigungsfest Jahwas und der Ursprung der
Eschatologie (1920), he proposed, by analogy with the annual 'enthronement of
Marduk' ritual, or bit akitu, of the Babylonian autumn new year festival, that ancient
Israel had an annual 'enthronement of Yhwh' festival. This celebrated Yhwh's victory,
like that of Marduk or Baal, over the creation-negating forces of chaos. He proposed
that about 40 psalms were connected with this festival.
As regards the editorial purpose behind the Psalter, he rejects the hymnbook idea,
considering historical preservation of ancient texts as the redactional impulse behind
the collection.148 He discusses psalm headings at some length.149 He allows that some
Davidic psalms are very ancient, dating even from David's time, but their ascriptions
do not indicate authorship.150 Rather, some Psalms of David and Solomon may have
been written for the use of these people, 'in dessen Namen ein gutes Omen lag,' and
these ascriptions were mistakenly thought by later generations to indicate authorship.
From this arose the biblical tradition that David was a musician and a poet.151 Other
145 Gunkel, Einleitung, 455-8.
146 Gunkel u. Begrich, Einleitung, 329-81.
147 Cf. also Briggs [Psalms, xcv]: "Many of the Pss. in their original form were composed as an
expression of private devotion."
148 Mowinckel, PIW, 11:204.
149 Hie fourth monograph, Die Technischen Termini in den Psalmeniiberschriften, investigates the
musical and cultic terms in the headings. The sixth monograph, Die Psalmdichter, deals with personal
names in the headings.
150 Mowinckel, Psalmenstudien, VI:72, 76. Elsewhere Mowinckel states that only a minority of psalms
date from the 'late Jewish period' [Preface to Psalms in Israel's Worship].
151 Mowinckel, Psalmenstudien, VI:75, 72-81.
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ascriptions, such as Asaph, Heman, Ethan, and the Sons of Korah, indicate not
authorship, but the names of guilds who made these collections.152 He regards the five-
book division as merely accidental, the doxologies being carried into the Psalter along
with their preceding psalms, to which they were already attached. Later generations
developed the five-book idea.153 He recognizes the prophetic tone of many psalms,
and suggests they originated as cultic oracles, in answer to contemporary requirements
of divine guidance and exhortation.154 However he excludes the possibility of there
being any intentionally eschatological or messianic reference in the Psalter.155
Other commentaries of the time tended to be overshadowed by the work of Gunkel
and Mowinckel. Barnes (1931) is moderately conservative. He says little regarding
the place of the headings in interpretation, but does not dismiss them, coming 'to the
study of the Psalter prepared to find some Davidic compositions there.'156 He appears
to ascribe tacitly to the view that the Psalter is the second temple hymnbook. He
regards some psalms (2, 72, 85, 89) as messianic in the sense that they long for the
return of Israel's Golden Age under a righteous king. But Ps 2 and 110 barely make it;
apparently they are too warlike to refer to his conception of messiah.157 Oesterley
(1939) states that the headings 'formed no part of the text in its original form' but
'many of them indicate the collection to which the psalm in question belonged before
being incorporated in the Psalter.'158 He says little about the date of composition of the
lyrics, but rejects Maccabean theories and suggests that some psalms may have
originated in ancient dramatic epics, such as those which are familiar to us from the
cultus of Babylon and Ugarit.159 He finds it likely that the Psalter was compiled for
use in the cultus, and seems to endorse the view that it was compiled piecemeal over a
period of time, but does not exclude the possibility of purposeful final redaction.160 He
is emphatic that there is deliberate eschatological prophecy in the Psalter, and comes
close to suggesting that the purpose of this redaction may have been to outline an
eschatological drama.
152 Mowinckel, Psalmenstudien, VI:69-71.
153 Mowinckel, PIW, 11:197.
154 See Kultprophetie und prophetische Psalmen, the third monograph of Psalmenstudien. Also PIW,
11:53-73.
155 Mowinckel, The Psalms in Israel's Worship, 1:48-49.
156 Barnes, Psalms, xxviii.
157 Barnes, Psalms, xlii-xliv.
158 Oesterley, Psalms, 9.
159 Oesterley, Psalms, 67-73, 2.
160 Oesterley, Psalms, 1-4.
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That for the whole picture of the Eschatological Drama as presented in the Psalter the
psalmists were indebted to the prophets is as clear as anything could be; the thoughts
expressed and the very words used are in almost every detail taken from the
prophetical writings.161
Yet, strangely, he concludes, 'there is no reference to the Messiah; but this, too, is in
accordance with the predominant teaching of the prophets.'162
Given the virtually universal acceptance of the temple hymnbook theory, it was
natural that other attempts, after Lagarde and King, should be made to connect the
sequence of Psalms with synagogue lectionary cycles. J. Dahse (1927) and
N. H. Snaith (1933) suggested that the 150 Psalms correspond to the sabbaths of a
three-year period, in line with the triennial lectionary cycle of Torah in the synagogue,
a practice current in Palestine in talmudic times (Meg 29b).163 Thus the five books of
Psalms would have been read with sedarim from the Pentateuch. L. Rabinowitz
claimed to find support for this idea in the pentateuchal passages cited in Midrash
Tehillim.164 C. T. Niemeyer countered that the triennial Torah reading was a late
development (1950).165 However A. Guilding (1952) and A. Arens (1961-2) continued
to support the hypothesis, the latter providing definite evidence for a three-year Torah
cycle in ancient synagogue worship.166 Much in these hypotheses remains cogent, in
spite of disclaimers.167
The third quarter of the twentieth century continued to be dominated by the Form
Critical approaches developed by Gunkel and Mowinckel. Kissane (1953), Kraus
(1960, 5th edn. 1978), Westermann (ET 1966), and Jacquet (1976-8) tend to follow
Gunkel in classifying psalms according to literary form. Johnson (1955, 1979), Weiser
(1959), and Eaton (1967, 1976) follow Mowinckel in their concern with
reconstructing the place of the Psalms in ancient Israel's cultus. In general, they make
no radical steps out of the Form Critical moulds established by Gunkel and
Mowinckel. They generally discuss psalm headings in detail, yet conclude that they
161 Oesterley, Psalms, 93.
162 Oesterley, Psalms, 93.
163 Dahse, Das Ratsel des Psalters geldst; Snaith, "The Triennial Cycle".
164 Rabinowitz, "Does Midrash Tillim Reflect the Triennial Cycle of Psalms," 349ff.
165 C. T. Niemeyer, Met Problem van de rangshikking der Psalmen.
166 Guilding, "Some Obscured Rubrics," 41-55; Arens, "Hat der Psalter seinen 'Sitz im Leben' in der
synagogalen Leseordnung des Pentateuch?" 107-132; Die Psalmen in Gottesdienst des Alten Bundes.
Arens cites evidence from I. Elbogen [Der jiidische Gottesdienst in seiner geschichtlichen
Entwicklung, 159ff] for the antiquity of the triennial reading.
167 Heinemann, "Triennial Lectionary Cycle"; Porter, "The Pentateuch"; Day, Psalms, 110.
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are later additions. Views vary on how much later these additions might be, and on
their usefulness for determining origin and interpretation. Kraus is most sceptical.
-rrb is not a reliable reference to the writer of a psalm. This critical judgment applies
also for those psalms which according to the information in the title are to be credited
to Solomon, Moses, Asaph, the Korahites, Heman, or Ethan. Originally all of the
psalm poetry was transmitted anonymously.168
He has nothing to say about the arrangement of the lyrics. Others however tend to
regard personal ascriptions as denoting the collection from which a particular psalm
was taken.169 There is a general consensus that many psalms originated in pre-exilic
times.170 Most agree in dismissing the Maccabean hypothesis. All subscribe to the
view that the Psalter's redaction was piecemeal, that the arrangement of its lyrics
reflects only the order in which the various collections were added to one another,171
and that it was used as a hymnbook for temple or synagogue worship.172 But opinions
vary on how intentional this redaction was. Some think the final collection was
deliberately redacted for temple and synagogue worship. Others think there was no
actual purpose behind the final collection, but that it resulted only from a tendency of
Psalms' collections to become joined together.173 The dominant theory tends to be that
it was formed from three earlier collections: the first Yahwistic collection (3-41), the
Elohistic collection (42-83+84-89), and the later Yahwistic collection (90-150).174
Views vary on which collection was the earliest.175
Views on messianism and eschatology vary. Kraus, in his lengthy section on the
theology of the Psalms, makes no comment on eschatological or messianic content in
the Psalter, and dismisses passages such as 'against Yhwh and against his messiah' as
secondary additions.176 Eaton likewise has no comment on intentional messianism or
eschatology, but does note that Christians have understood the Psalms as referring to
Christ.177 Weiser does not refer specifically to eschatology, although he notes that
these ideas existed in Israel at an early period, and cannot therefore not be used as
168 Kraus, Psalmen, 1:65. Weiser also thinks 'the psalms were originally anonymous and probably
remained so for a long time' [Psalms, 95],
169 Kissane, Psalms, xxii-xxvii; Weiser, Psalms, 94-5.
170 Eaton, Psalms, 1; Kissane, Psalms, xi, xxxi-xxxii; Weiser, Psalms, 9Iff.
171 Kraus, Psalmen, 1:18-20; Eaton, Psalms, 18-19; Kissane, Psalms, ix-x; Weiser, Psalms, 99.
172 Kraus, Psalmen, 1:18-20; Eaton, Psalms, 18-19; Kissane, Psalms, ix-x; Weiser, Psalms, 21.
173 Kraus, Psalms, 1:20.
174 Kraus, Psalms, 1:18-20; Kissane, Psalms, x.
175 Kraus [Psalms, 1:18-20] seems to suggest the Elohistic collection is earliest; Kissane [Psalms, xi]
thinks the first Yahwistic collection is earliest.
176 Kraus, Psalmen, 1:68-81, 123-4.
177 Eaton, Psalms, 26-28.
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evidence against the early dating of these psalms.178 Kissane, however, regards some
psalms as intentionally messianic. Their authors, he says, are 'dealing with the ideal
king of the future, who reigns for ever and whose kingdom embraces all mankind.'179
Among such psalms he includes 2, 20, 21, 72 and 110, and, to a lesser extent, 89, 132,
and 45. He also calls some psalms, 87, 93, 97, 99, messianic in the sense of
eschatological. But, although he allows that individual psalms are intentionally
messianic, he implicitly denies that the Psalter itself has an eschatological thrust when
he says that some psalms, such as 22 and 31, applied to Jesus in NT, did not refer in
their original context to Messiah.180 Form critical approaches have persisted into the
last quarter of the twentieth century. A fifth and revised edition of Kraus's
commentary was published (1978; ET, 1988), most other modern commentaries
contain some discussion of form critical issues, and M. D. Goulder's work, discussed
below, contains some form critical suppositions.
The third school of twentieth century Psalms scholarship focused its attention on the
final redacted form of the Psalter, rather than on the origin, literary genre, or cultic
function of individual psalms. Several forces led to the development of this discipline.
One was the general rise of interest, in the 70's and 80's, in the literary approach to
biblical texts. Another was the related discipline of Canon Criticism developed by
B. S. Childs in the same period. Probably it is to Childs, more than any other
individual, that the development of this discipline must be attributed. However,
interest in the purposeful arrangement of individual psalms had already been
developing some decades previously. During the heyday of Form Criticism, several
Jewish scholars, A. Cohen, S. R. Hirsch, and U. Cassuto, noted concatenation in the
Psalms, with its attendant implication of purposeful construction of the Psalter.
Cassuto comments:
One of the methods of arrangement that plays an important part in the Bible (in several
books it even enjoys precedence) is that of association — not just association of ideas
but also, and primarily, association of words and expressions, a technique whose initial
purpose was possibly to aid the memory. The importance of this method in
comprehending the arrangement of the Biblical books has not yet been adequately
recognized in the study of the Scriptures. Although Delitzsch in his day sensed its
existence to a certain extent in the Book of Psalms, yet in the course of time his
observations on the subject in his commentary on the Psalter were forgotten, and today
hardly anyone pays attention to them.181
178 Weiser, Psalms, 92.
179 Kissane, Psalms, xx.
180 Kissane, Psalms, xx, xx-xxii.
181 Cassuto, "The Sequence and Arrangement of the Biblical Sections," 1-2. See also Cohen, Psalms;
Hirsch, Psalms.
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W. Zimmerli also investigated concatenation. In his discussion of what he terms
Zwillingspsalmen (1972), he identifies 20 psalm-pairs and allows there may be
more.182 Much of this had been recognized before, but Zimmerli's work was valuable
in collecting it and bringing it to the fore. However, ten of Zimmerli's pairs overlap to
form connected groups of three (73-75, 79-81) or four psalms (30-33, 38-41), and
such triplets and quadruplets ought probably to be recognized in their own right.
C. Barth also made a study of concatenation in the first book of Psalms, in which he
lists 17 principles of concatenation, including exact recurrences of forms, recurrences
of roots, recurrences of word-pairs and three and four word sequences.183 Other
valuable studies on concatenation have since been made by L. C. Allen, P. Auffret,
J. K. Kuntz, and J. L. Mays.184
While other commentators were studying the arrangement of small psalm-groups,
C. Westermann, in the 60's and 70's published studies of the larger literary structure
of the Psalter.185 These owe much to the literary genres of Form Criticism. Indeed his
observations began not with literary aims, but with yet another attempt to describe the
diachronic process of the Psalter's compilation. He noted that Pss 1-90 comprise
chiefly laments and Pss 91-150 chiefly hodayoth, or psalms of praise, and suggested
that the Psalter was compiled from two collections of different Form Critical
Gattungen. He then observed that the Psalter displays an overall pattern of progress
from lament to praise, that praise psalms have a closural function in internal
collections, and that the royal psalms form part of the framework of the Psalter.186
This was a giant step for a Form Critic. It led from the literary classification of
individual psalms to studying their arrangement in the collection.
J. P. Brennan (1976) suggested that a link could be found between the micro and
macro structures of the Psalter by allowing internal groups to show the way to the
larger literary structure of the whole:
182 Zimmerli [Zwillingspsalmen] identifies as pairs Pss 1-2; 3-4; 9-10; 30-31; 31-32; 32-33; 38-39; 39-
40; 40-41; 43-44; 69-70; 73-74; 74-75; 77-78; 79-80; 80-81; 105-106; 111-112; 127-128.
183 Barth, "Concatenatio," 30-40.
184 Allen, "David as Exemplar"; Auffret, "Complements . . . du Ps 2 et son rapport au Ps 1"; '"Allez,
fils, entendez-moi': etude structurelle du Psaume 34 et son rapport au Psaume 33"; Kuntz, "King
Triumphant"; Mays, "The Place of the Torah-Psalms."
185 The earliest article on this theme is "Zur Sammlung des Psalters"; later work is summarised in "The
Formation of the Psalter" in Praise and Lament.
186 Westermann, "The Formation," 250-258.
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... the Psalter has not developed in a haphazard and arbitrary way, but has been
carefully woven together in such a manner that previously independent compositions,
or smaller collections of such compositions, now comment upon or respond to one
another.187
For this reason, he concludes, a proper understanding of the Psalter requires that its
parts be studied in relation to one another, 'since all of them together convey more
than they do if looked at separately.'188 In a later article (1980), Brennan moves
tentatively toward the question of redactor-intent in the Psalter.189 He notes the
unifying and linking function of the wisdom motif throughout. Ps 1 sets out two ways,
presenting the subsequent collection as a book of wisdom commenting on the struggle
between good and evil. Ps 2 defines the opponents as Yhwh's anointed and the
heathen. Therefore, although the historical origins of individual psalms were the
Jerusalem cult, the Psalter in its final form is a book of wisdom rather than cultic
material. Brennan concludes that 'such a reading of the Psalter opens the way to an
eschatological and messianic interpretation ofmany texts which had originally only a
limited national and historical setting.'190
Childs had already made similar observations (1979).191 He notes a distinct
eschatological thrust in the canonical shaping of the Psalter. Pss 1 and 2 form an
introduction creating an eschatological framework for the ensuing collection, and so
impose a messianic interpretation even on originally non-messianic psalms.192 This is
confirmed by their being the only untitled psalms in LXX. In the period when the
Psalter was redacted, a contemporary understanding of Ps 2 would have referred it to
the coming judgment and kingship of God. For, at that time, when the monarchy had
been long destroyed, the term mashiah would have been understood only of the
eschatological deliverer.193 In addition, other royal psalms are scattered throughout the
Psalter, and, unlike pilgrimage songs, and community and individual complaints, they
do not appear as groups. Childs infers from this arrangement that their original Sitz im
Leben has been disregarded by the redactor, and that they now represent the presence
of the messianic hope pervading the whole collection.194 He remarks,
187 Brennan, "Some Hidden Harmonies," 126.
188 Brennan, "Some Hidden Harmonies," 127.
189 Brennan, "Psalms 1-8," 25-29.
190 Brennan, "Psalms 1-8," 29.
191 Childs, Introduction, 511-18.
192 Childs, Introduction, 511-13.
193 Childs, Introduction, 516.
194 Childs, Introduction, 515-16.
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. . . although the royal psalms arose originally in a peculiar historical setting of ancient
Israel which had received its form from a common mythopoetic milieu, they were
treasured in the Psalter for a different reason, namely as a witness to the messianic
hope which looked for the consummation of God's kingship through his Anointed
One.195
This eschatological reinterpretation applies not only to the royal psalms, but to the
entire Psalter.
However one explains it, the final form of the Psalter is highly eschatological in
nature. It looks toward to [sic] the future and passionately yearns for its arrival. Even
when the psalmist turns briefly to reflect on the past in praise of the 'great things
Yahweh has done', invariably the movement shifts and again the the hope of salvation
is projected into the future (Ps 126:6). The perspective of Israel's worship in the Psalter
is eschatologically oriented. As a result, the Psalter in its canonical form, far from
being different in kind from the prophetic message, joins with the prophets in
announcing God's coming kingship. When the New Testament heard in the Psalms
eschatological notes, its writers were standing in the context of the Jewish canon in
which the community of faith worshipped and waited.196
J. Reindl (1981) regards the editors of the Psalter as belonging to the wisdom
tradition, and sees Ps 1 as a proozmium for the reader, setting out two ways. The
finished Psalter is thus a wisdom document, in which the words, in his Torah he
meditates day and night, may be applied to the Psalter itself. For this reason the
original cultic Sitz im Leben of individual psalms becomes insignificant in the face of
the new Sitz im Leben which the Psalter has received.'197
The publication of several studies dealing specifically with literary aspects of internal
psalm collections also served to bring the question of the Psalter's literary structure to
the fore. In one sense studies of internal collections had never ceased.198 However, the
dominance of antipathetic hermeneutics throughout the previous 150 years had limited
their influence. As Mannati noted, what was needed was that they be treated in their
own right, free from the dominance of theories that virtually denied their existence.
Admettre l'existence a l'interieur du psautier biblique du genre « psaumes graduels »
donne un principe d'explication pour ceux des psaumes qui sans lui restaient peu
clairs, c'est le moins qu'on puisse dire . . . , et augmente l'intelligibilite des autres ....
Le cas des graduels oblige a assouplir la theorie gunkelienne des genres des psaumes.
Pour eux, ce n'est pas la structure de chaque texte qui est l'element specifique, mais la
courbe, tres nette et chronologiquement rigoureuse (l'ordre ne peut etre modifie, meme
si des phases manquent).199
195 Childs, Introduction, 517.
196 Childs, Introduction, 518.
197 Reindl, Weisheitliche Bearbeitung, 340.
198 See Armfield, The Gradual Psalms; Cox, The Pilgrim Psalter; Kessler, Kopfstein, Peters, Keet,
King, Watts, Wanke.
199 Mannati, "Les psaumes graduels," 99.
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M. D. Goulder tried to ascertain the original cultic Sitze im Leben of certain psalm-
groups before their redaction into the Psalter. In "The Fourth Book of the Psalter"
(1975) he detects repetition of material among odd and even numbered psalms in
Book IV, and suggests this reflects a pattern of morning and evening prayer connected
with the Feast of Tabernacles; he then proposes a detailed liturgy based on these
psalms. In The Psalms of the Sons of Korah (1982) he proposes that the Korah
collection originally formed the liturgy for the Feast of Tabernacles at the Dan shrine,
and entered the Psalter through the Jerusalem cult, which received it from the Dan
priests, probably after the loss of Dan and Naphtali in 730 BCE.200 In The Prayers of
David (1990) Goulder proposes that Pss 51 to 72 were written by 'a court poet, a
priest, probably one of David's sons, "for David",' and that they 'were chanted
liturgically in a procession one day in the autumn festival at Jerusalem.'201 K.-J.
Illman (1976) and H. P. Nasuti (1988) seek to identify the particular tradition-groups
which lie behind the Asaph Psalms, and, in so doing, provide valuable literary
analysis of this collection.202 Y. Bazak has produced literary analyses of the Hallel
Psalms.203 K. Seybold (1978-79), M. Mannati (1979), and D. Grossberg (1989) have
published studies of the Songs of Ascents containing various degrees of literary
analysis.204 P. Auffret, in the volume La sagesse a bad sa maison, has detailed
literary-structural studies of three psalm collections (Pss 15-24, 120-134, and 135-
138). He and many others have produced detailed literary studies of many individual
psalms.
This scholarship of the 70's and early 80's was seminal work. Several principles
emerged from it to guide subsequent investigation. First, a literary rationale is
responsible for the final form of the Psalter. Second, this rationale reflects a non-
liturgical Sitz im Leben. Third, wisdom motifs play some part in the scheme.205 Others,
building on this foundational work, have tried to ascertain the details of the Psalter's
redactional agenda more precisely. The most influential is G. H. Wilson, a student of
Childs. In The Editing of the Hebrew Psalter (1985) his twofold purpose is to
demonstrate that purposeful editorial activity lies behind the Psalter, and to identify
200 Goulder, The Psalms ofthe Sons ofKorah, 16-19.
201 Goulder, The Prayers, 24, 28.
202 Illman, Thema und Tradition; Nasuti, Tradition History.
203 Bazak, Y, "The Six Chapters of the 'Hallel'"; "The Set of the Six Chapters of the 'Hallel'."
204 Seybold, Die Wallfahrtspsalmen; "Die Redaktion der Wallfahrtspsalmen"; Mannati, "Les Psaumes
Graduels"; Grossberg, "Centrifugal and Centripetal Structures."
205 These points are noted by Howard, 'Editorial Activity,' 61-2, in McCann, Shape and Shaping, 52-
70.
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the agenda which guided the redaction. As regards the first of these, he does a
thorough job. Having examined the use of headings and colophons in other ancient
Near Eastern collections of hymnic lyrics, the Sumerian Temple Hymns, the
Mesopotamian Hymnic Incipits, and the Qumran Psalms manuscripts, he notes that
purposeful redaction is evident in all these texts. He then examines internal evidence
for editorial activity in the Psalter, and identifies both 'explicit' indicators, such as
psalm headings and Ps 72:20, and 'tacit' indicators such as the grouping of hallelu-
yah psalms (104-106, 111-117, 135, 146-150) at the end of segments.206 He concludes:
I have been able to show (1) that the "book" divisions of the Psalter are real, editorially
induced divisions and not accidentally introduced; (2) the "separating" and "binding"
functions of author and genre groupings; (3) the lack of a s/s as an indication of a
tradition of combination; (4) the use of hllwyh pss to indicate the conclusion of
segments; (5) the use of hwdw pss to introduce segments; (6) the existence of thematic
correspondences between the beginning and ending pss in some books. All of these
findings demonstrate the presence of editorial activity at work in the arrangement of
the pss.207
As regards his second objective, to identify the editorial agenda behind the Psalter's
redaction, Wilson notes that royal psalms are found at a number of 'seams' in Books I
to III (ie., Pss 2, 72, 89).208 He suggests these show 'an interesting progression in
thought regarding kingship and the Davidic covenant.'209 On the basis of this
perceived progression he suggests that the purpose of the Psalter is to address the
apparent failure of the Davidic covenant in the light of the exile and diaspora. Book I
represents the institution of the covenant with David (Ps 2). Book II represents its
transmission to his descendants (Ps 72). Book III represents its failure (Ps 89).210 Book
IV, he suggests, is the editorial crux of the collection, responding to the failure of the
covenant as represented in Ps 89. Its message is that Yhwh was Israel's king in the
past and will be in the future, and that those who trust him are blessed.211 It ends with
a plea for restoration from exile (106:47).212 Book V shows that this plea will be
answered if the people trust in God alone (Ps 107), just as David did (Pss 108-110),
by obedience to his law (Ps 119), and by recognizing him as the only king worthy of
human trust.213 Thus, for Wilson, the Psalter is a historical retrospective (Books I-III)
206 Wilson, Editing, 9-10, 182-97.
207 Wilson, Editing, 199.
208 Wilson, Editing, 209-14. He initially suggested that Ps 41 may also have been a royal psalm
[Editing, 209-10]. But later appears to abandon the idea, suggesting that Books I and II form a unit and
therefore no royal psalm is required at the end of Book I [s],
209 Wilson, Editing, 209.
210 Wilson , Editing, 213.
211 Wilson , Editing, 214-15.
212 Wilson , Editing, 219.
213 Wilson , Editing, 22 7-8
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followed by an exhortation directing Israel's future hope to theocracy unmediated by a
Davidic king. The redactor's narrative standpoint is somewhere in the middle of Book
IV.
J. H. Walton, building to a considerable extent on Wilson, also seeks the editorial
agenda behind the Psalter's arrangement, but bases his analysis more on psalm content
than title or genre. He suggests the Psalter is a 'cantata' about the Davidic covenant.214
Book I represents David's conflict with Saul; Book II represents David's reign, Book
III represents the Assyrian crisis, Book IV is a post-exilic introspection on the
destruction of the Temple and the exile; Book V is praise for the return of the exiles.215
Thus, for Walton, the Psalter is a post-exilic retrospective of Israel's history. The
redactor's narrative standpoint is somewhere after the close of Book V.
Others commentators have remarked on the broad structure of the Psalter in terms
which are in keeping with these principles. T. Collins suggests the Psalter is an
integrated system in which the final work 'has something to say quite independent of
the intention of the authors of individual psalms, the collectors of groups of psalms or
the editors of the psalter.'216 He sees in it the story of every just person, progressing
through trials to triumph, and even recognizes its distinct eschatological drift.
However his scepticism about author and even redactor intent sets his work apart from
the majority of contemporary commentators. W. Brueggemann notes the spiritual
progression in the Psalter from simple obedience, through the trial of faith, to selfless
praise. Ps 1 calls the believer to a life of obedience with rewards of blessing; Ps 73,
the Psalter's theological centre, faces the crisis of beliefwhen God's ~IDn is thrown in
doubt; Ps 150 represents faith's triumph, where God is praised not for his rewards, but
for his being.217
In recent years the revival of interest in the arrangement of the Psalms has produced
an increasing volume of literature. M. E. Tate's commentary on Ps 51-100 deals in
detail with issues of Psalms arrangement, noting overarching themes in the collection,
and also inter-psalm links (1990). A. R. Ceresko (1990) has published a survey of the
sage in the Psalms, noting three aspects: first, the Psalms represent the sage as one
who observes Torah; second, the sages wrote several psalms; third, the formation of
214 Walton, "Psalms: A Cantata," 23.
215 Walton, "Psalms: A Cantata," 24.
216 Collins, "Decoding," 41.
217 Brueggemann, "Bounded by Obedience."
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the Psalter itself is a product of wisdom circles. He deals with this last point at length,
emphasizing that there was a deliberate authorial activity in the redaction process,
which produced 'a unity intentionally greater than its parts.'218 J. L. Mays notes that in
the hermeneutical context of the Psalter several of the royal and Davidic psalms
should be interpreted messianically (1991 ).219 The 1992 issue of Interpretation is
devoted to Psalms studies, and contains three essays, by Wilson, J. C. McCann,
G. T. Sheppard, on the subject of editorial activity in the Psalter.220 A recent JSOT
volume is devoted exclusively to the issue of the arrangement of the Psalms, and
contains nine essays on the subject.221 The first four, are by Mays, R. E. Murphy,
Brueggemann, and Wilson, who agree, with various caveats, that contextual
interpretation is a valuable discipline for understanding the Psalms.222 The fifth essay
is an update of D. M. Howard's review of the recent development of interest in
editorial activity in the Psalter.223 Two more essays, by Wilson and McCann, deal with
the larger shaping of the Psalter.224 And two more, by P. D. Miller and Howard, deal
with lesser scale inter-psalm links.225 Other recent articles elsewhere comment on
concatenation226 and messianism227 in the Psalter.
VIII. Summary.
Several facts emerge from the preceding investigation. First, the great majority of
interpreters, historically speaking, endorse the MT-type arrangement of Psalms, either
tacitly, by transmitting it, or explicitly, by explaining or defending it. As part of this,
they recognize the rubrics, the headings and doxologies, as an intrinsic part of the text.
218 Ceresko, "The Sage," 230.
219 Mays, "In a Vision." He considers Pss 1-3, 18, 72, 89, 110, 132.
220 Wilson, "The Shape of the Book of Psalms"; McCann, "The Psalms as Instruction"; Sheppard,
"Theology and the Book of Psalms."
221 The Shape and Shaping ofthe Psalter, (ed.) J. C. McCann.
222 The essays are: Mays, "The Question of Context in Psalm Interpretation," 14-20; Murphy,
"Reflections on Contextual Interpretation of the Psalms," 21-28; Brueggemann, "Response to James L.
Mays, 'The Question of Context'," 29-41; Wilson, "Understanding the Purposeful Arrangement of
Psalms in the Psalter: Pitfalls and Promise," 42-51.
223 Howard, "Editorial Activity in the Psalter: A State-of-the-Field Survey," 52-71. The earlier version
of this article appeared in Word and World 9 (1989) 274-285.
224 Wilson, "Shaping the Psalter: A Consideration of Editorial Linkage in the Book of Psalms," 72-82;
McCann, "Books I-III and the Editorial Purpose of the Hebrew Psalter," 93-107.
225 Miller, "The Beginning of the Psalter," 83-92; Howard, "A Contextual Reading of Psalms 90-94,"
108-123.
226 Lohfink ["Der Psalter und die christliche Meditation"; "Die Bedeutung der Endredaktion";
"Psalmengebet und Psalterredaktion"] suggests one editorial purpose of concatenation was to facilitate
memorisation. Vermeylen ["Une priere"] notes links between Pss 50 and 51.
227 Fuglister ["Die Verwendung"] points out that the Psalter was regarded as messianic prophecy in the
time of Jesus. R. Mosis ["Die Mauern Jerusalems"] and H.-M. Wahl ["Psalm 67"] find eschatological
implications in Pss 51 and 67 respectively.
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The headings are regarded as having a bearing on interpretation, and the doxologies as
indicating a fivefold 'book' division. Second, the great majority of interpreters,
historically speaking, regard the Psalms as eschatological prophecy, interpreting them
of Messiah, eschatological war, the ingathering of Israel, and so on. The great
exception to the general dominance of these two views is the period c. 1820-1970,
during which time a number of influential commentators advanced views opposed to
the traditional ones. They denied that any purposeful redaction lay behind the MT-
type arrangement, and made it out to be essentially an ad hoc collection which had
evolved piecemeal, either a Temple hymnbook or simply a collection of cultic
remains. The headings and doxologies were thought to have been added sporadically
to this already disordered collection at a later date, producing a finished product which
was the result of evolutionary chance rather than purposeful redaction. The possibility
of intentionally eschatological prophecy existing in the collection was tacitly denied
by general silence on the subject. Or, when it was mentioned, it was to dismiss it on
the ground that eschatological belief was a late development. These views dominated
the consensus of scholarly opinion for a century and a half, despite notable voices of
dissent.
Such views continue to the present time. However, in the last two decades, some
commentators, operating on the hermeneutical basis of redactor intention, have
returned to views similar to the ancient one. They recognize purposeful redaction in
the finished form of the MT Psalter, and the significance of the headings and
doxologies as intrinsic structural markers. Some recognize intentional eschatology in
the collection, either in particular psalms, or in the redactional agenda which lies
behind the finished Psalter, or both. A few have tried to suggest what the details of its
message might be, yet no consensus appears to have been reached in this matter.
Thus a historical perspective at the end of the twentieth century seems to suggest that
the period from c. 1820-1970 is, in some respects, a hiatus in Psalms interpretation,
during which scholarly opinion diverged sharply from what must be considered,
historically speaking, the dominant norms. These traditional norms are worthy of
consideration, for several reasons. First, they are extremely ancient, occurring already
in LXX and the Dead Sea Scrolls. These interpreters lived soon enough after the
Psalter's redaction to be in receipt of traditions regarding it. And even if they had no
such traditions, still they lived in a time and culture closer than our own to the final
redaction, and might be expected to understand better than us what ideas influenced
the minds which composed the collection. Second, these interpretational norms
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persisted virtually unchallenged until the nineteenth century. It is the vanity of every
age to think that the views of our own culture and period are better informed than
those of every other, and that 'knowledge will die with us'. But the sheer historical
consensus of opinion behind the traditional views should make us stop to consider if
there were not solid grounds for these beliefs, and that we might not have something
to learn from those who did not share the ideological presuppositions of post-
Enlightenment thought. In the following chapter we shall therefore examine what
internal evidence, if any, exists for viewing the Psalter as a purposeful arrangement
with an eschatological orientation.
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II. The Psalter as a Prophetic Book.
We must now review the various positions encountered in the foregoing section and
judge how far they are justified. The issues of purposeful arrangement, eschatological
prophecy, and headings shall again be treated separately.
I. The Arrangement of the Psalter.
1. Does Ps 72:20 necessarily indicate a process ofaccretion?
From c. 1800-1970 the dominant view was that the Psalter came into being by a
process of gradual accretion, rather than purposeful redaction. The principal piece of
evidence for this was the fact that the end of Book II (Ps 72:20) bears the legend
"in mbsn to, yet other Davidic psalms appear thereafter. This was
assumed to be evidence that this statement had once marked the end of an earlier
Davidic collection, and that subsequent sections of the Psalter featuring Davidic
psalms were later additions.
The first thing that should be noted about this view is that it is a relative newcomer on
the scene, not occurring, as far as I am aware, before the nineteenth century. This is
surprising, for both Jewish and Christian commentators were aware that the Psalter
was redacted from diverse sources.1 They were also aware of the subscript to Ps 72
and gave a number of opinions on it, but the idea that it marked the end of an earlier
collection was not one of them. Presumably they assumed the redactor would not have
left vestigial remains of earlier collections in the midst of his composition. Kimhi
interprets it as a comment on the messianic malkut depicted in Ps 72.
And if it is [interpreted] concerning the King Messiah, Ibn Ezra interprets it as
follows. When all these consolations will be completed, then Fulfilled are the prayers
of David ben Jesse. It does not say 'Fulfilled are the songs' or 'Fulfilled are the
hymns,' but Fulfilled are the prayers of David, in relation to atonement and
deliverance. For when everything is completed, that Israel go forth from the exile and
are in their land, and the King Messiah ben David rules over them, nothing will be
lacking, neither atonement, nor deliverance, nor prosperity, for everything will be
theirs. And then Fulfilled are the prayers ofDavid ben Jesse?
1 2 Macc2:13 states that Nehemiah collected the writings of David. BB 14b-15a states the Psalms were
written by ten men and collected by David. SongR 4.19 says Ezra participated in writing it. The idea
that Ezra collected and redacted the Psalms was known among patristic writers, including Athanasius
and Hippolytus, whose views on the matter are noted above [cf. the earlier section of this chapter,
'Patristic Literature'].
2 Kimhi, Commentary on Ps 72:20.
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The same interpretation is noted also by Rashi and, as Kimhi says, Ibn Ezra.3 Rashi
proffers another opinion of his own, that the subscript indicates that Ps 72 was the last
of David's psalms, written when he nominated Solomon his successor. The view of
MidTeh 72.6 seems at first sight to be quite different again.
Fulfilled are the prayers ofDavid ben Jesse. And are not the remaining prayers also
prayers of David ben Jesse? Kalu, however is to be read kol 'ellu. And hence the verse
means that all of these [kol 'ellu] were the prayers David uttered concerning his son
Solomon and concerning the King Messiah.
Rashi takes this as indicating that all the psalms are by David, and disagrees, noting
that other psalms were composed by different individuals. But it is possible that the
kol 'ellu of the midrash refers only to the Davidic psalms. If so, the basis, at least, of
this saying, may be not unlike Kimhi's view, in emphasizing that the psalms are
David's prayers for the Messiah. Christian commentators have held similar views.
Calvin, midway between Rashi and Kimhi, suggests the phrase shows that this psalm
records the last of David's prayers, made shortly before his death, concerning
Solomon and the messianic kingdom.4 Forbes, possibly aware of rabbinic tradition,
gives a view similar to Kimhi's.
The obvious meaning of these words, in the position they hold, is that David's highest
aspirations— what formed "all his salvation and all his desire" (2 Sam. xxiii.5)— will
be answered when the consummation, anticipated in the immediately preceding Psalm,
arrives. This necessitates us to regard Ps. lxxii. as primarily, in the idea of the author, a
prayer for the coming of that perfect kingdom of "righteousness and peace," the
expectation of which had been awakened by the promises made by God to David, with
the tacitly implied petition, no doubt secondarily, that Solomon's reign (whether the
Psalm was written by him orfor him) might, in its imperfect measure foreshadow it.5
Hengstenberg suggested that Ps 72:20 'must have been designed to separate the free
and the bound, the scattered and the serial Psalms of David,' as Job 31:40 separates
the first formal collection of Job's speeches from his latter ones in chapters 40 and
42.6 This variety of views about Ps 72:20 suggests that the conclusion that it marked
the end of an earlier collection is not as inevitable as many recent commentators have
imagined. Viable alternative explanations exist, some of which suppose a messianic
interpretation of the psalm.
The final objection to the idea of Ps 72:20 marking the end of an earlier collection is
that none of the proffered scenarios of the redaction process can be reconciled with the
3 Ibn Ezra, Commentary on Ps 72:20; Rashi, Commentary on Ps 72:20.
4 Calvin, Foreword to commentary on Ps 72 [J. Anderson's translation, 111:99].
5 Forbes, Studies on the Book ofPsalms, 6.
6 Hengstenberg, Psalms, li.
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evidence. The prevailing view in the early nineteenth century was that Pss 1-72 had
formed the initial collection and that the remainder of the Psalter was added
subsequently. But in time commentators became aware of the glaring fact of the
Elohistic Psalter (Pss 42-83), which had apparently gone hitherto virtually unnoticed.
In these psalms the divine name elohim predominates, in contrast to the rest of the
Psalms, in which Yhwh predominates.7 This marks out Pss 42-83 as a literary unit in
their own right. Therefore Pss 1-72, as they now stand, could not have formed an
initial collection, for the supposedly closural subscript to Ps 72 falls in the midst of
the Elohistic Psalter.
2. Evidence for the redaction process in the Elohistic Psalter.
Other theories were formulated. These regarded the Elohistic Psalter (EP) as the initial
collection. The subscript to Ps 72 marked the end only of the psalms within
that collection, and it was these psalms which 72:20 referred to as 'the prayers of
David.'8 Other parts of the Psalter, an extensive preface (Pss 1-41), the EP's
Yhwhistic coda (Pss 84-89), and Books IV and V (Pss 90-150), were added by later
redactors. Doxologies marking the book divisions were added later still. However this
hypothesis is also fraught with difficulties. The first is the question of why elohim
predominates in Pss 42-83 at all. Some suggest that an elohistic redactor took
originally Yhwhistic lyrics and changed them.9 In support of this they point to
locutions such as God, my God (43:4); God, your God (45:8[7]; 50:7); God, our God
(67:7 [6]). In all of these the double elohim appears awkward, and a phrase like Yhwh
your God would seem more natural. Moreover parallel passages to these elsewhere in
the Psalter and the Bible feature Yhwh.10 The motive for this recension, it is suggested,
may have been reverence for the tetragrammaton, a feature of late Second Temple
times. As Craigie notes, 'Later in the history of Judaism, it was not used at all during
normal worship and could only be pronounced by the high priest at a key moment in
the observance of the Day of Atonement.'11
7 The Elohistic Psalter (Pss 42-83) is distinguished by the preponderance of the term elohim, which
occurs 210 times in the absolute state, whereas Yhwh occurs only 44 times. This contrasts with the rest
of the Psalter in which Yhwh predominates. In Pss 1-41 Yhwh occurs 278 times and elohim 15 in
absolute form; in Pss 84-89 Yhwh occurs 31 times and elohim 7 in absolute form; and in Pss 90-150
Yhwh occurs 339 times and elohim 6 in absolute form, discounting references to foreign gods [Figures
from Kirkpatrick, Psalms, lv.].
8 Gunkel, Einleitung, 447; Kirkpatrick, Psalms, 424; Kraus, Psalms, 1:18-20; Kissane, Psalms, x.
9 Gunkel, Einleitung, 447-51; Kraus, Psalms, 17-18; Day, Psalms, 113-4; Craigie, Psalms, 29-30.
10 Yhwh in Ps 14:2,4,7 becomes elohim in Ps 53:3,5,7 [2,4,6]; likewise in Ps 40:14a,17 [ 13a-16] and Ps
70:2a,5 [la,4], Cf. also Ps 68:2,8,9 [1,7,8] with Num 10:35 and Judg 5:4,5; and theophanic Ps 50:7
with Ex 20:2.
11 Craigie, Psalms, 29-30.
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But the whole idea of an elohistic redactor is not that simple. The EP was redacted
before reverence for the tetragrammaton was widespread, as the Psalter itself shows.
For, if the elohistic redactor changed Yhwh out of tetragrammaton reverence, then
presumably he did not get his hands on the Yhwhistic collections that flank the EP,
otherwise they too would have undergone elohim-redaction. Therefore the EP and the
Yhwhistic collections existed independently before their collation by a later redactor.
This later redactor did not himself share the views of the elohistic redactor or else he
would have elohim-redacted the entire Psalter. Therefore, if the later redactor had such
views, then the tetragrammaton was still in common use when the entire Psalter was
redacted, which was obviously after the EP's redaction. Moreover, it was probably in
common use earlier still, when Book V was redacted, as Ps 108 demonstrates.
Compounded of Ps 57:8-12[7-l 1] and 60:7-14[5-12], it contains six of the seven
occurrences of elohim in absolute form in Book V, which suggests it was compounded
from Pss 57 and 60 in the form in which they occur in the EP. In that case, Book V is
later than the EP, though probably earlier than the final redaction of the Psalter. Yet it
uses the tetragrammaton freely throughout.
It might be concluded then that the elohistic redactor came from a minority group of
proto-tetragrammaton-reverencers. But even that is unlikely, for further evidence
suggests that the redactor himself did not suffer consistently from tetragrammaton-
reverence. He allowed 44 occurrences of Yhwh to exist in the EP, and, when
reproducing Ps 40:14-18[13-17] in Ps 70:2-6[l-5], he not only changed Yhwh to
elohim twice (40:14a,17 [13a,16]; 70:2a,5 [la,4]), but left it unchanged once
(40:14[13]; 70:6[5]), and even changed elohim to Yhwh (40:18[17]; 70:6[5])! He also
changes the inoffensive adonai ("OIK) to elohim on one occasion (40:18[17];
70:6[5]). The mystery deepens when the EP is viewed in relation to the literary
structure of Books II and III (Pss 42-89). It can be seen that the Korah and Asaph
Psalms form a chiastic inclusio round the central David collection.
It appears from this that the real literary unit is Pss 42-89, and not Pss 42-83, which
would form an incomplete chiasm in themselves. The book divisions confirm this.
Whoever inserted them regarded Ps 42 as a beginning and Ps 89, not 83, as an end.
A: Korah Pss 42-49.
B: Asaph Ps 50.
C: David Pss 51-65, 68-70.
B': Asaph Pss 73-83.
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This suggests that Pss 84-89 are not a later addition to the EP, but part of a single
literary unit with it from their first redaction. So it seems that the elohistic redactor
added a Yhwhistic conclusion to his collection. Nor is this surprising, given his
occasional use of Yhwh in Pss 42-83. Such apparently deliberate use of Yhwh
throughout Books II and III points to the conclusion that the EP's redactor was no
mere knee-jerk elohist, but a literary craftsman who employed different divine
appellations for different literary or theological purposes. His activity appears
purposeful, even if his purpose is elusive. Therefore the complex phenomenon of the
EP is more readily explicable in terms of deliberate literary activity, than in terms of
simple prejudice for certain divine appellations. It follows that the same hand that
employed different divine titles for different purposes in Pss 42-89 was capable of
redacting other parts of the Psalter, using other divine names for other purposes. Thus
there really is no sharp dividing line between the EP and the rest of the Psalter, and so
the case for the precedence of the EP, and the redaction hypothesis dependent on it, is
undermined.
A further consideration of the literary structure of Books II and III stirs up more
problems with the EP-precedence hypothesis. There is the issue of the Asaph Psalms.
Why are they arranged with Ps 50 standing alone, and the others in sequence (Pss 73-
83)? Kraus answers: "Very likely this psalm [50] assumed its present place at or after
the completion of the entire Psalter."12 But he offers no explanation why this later
redactor did not place Ps 50 together with the other Asaph Psalms. If an answer were
to be given it would need to concede that this later redactor thought Ps 50 suited that
place better for literary or theological reasons. Such reasons are not hard to find.
There are substantial thematic and lexical links between Pss 50 and 51.13 But once it is
admitted that a literary rationale lay behind this arrangement, such an impulse must be
allowed for much else in the Psalter as well. And if that is the case, there is every
likelihood that it was the redactor of the EP or of the entire Psalter who produced the
distinctive format of the Asaph Psalms. The same sort of problem arises with Ps 86.
Why did not the hand that added Pss 84-89 to the EP, whether the elohistic redactor or
another, place this David psalm before the subscript at Ps 72:20? If these redactors are
to be credited with any reason, we must conclude that they had reasons for wanting Ps
86 in that position, and that the subscript to Ps 72 was not understood as suggesting
that no further David Psalms are to follow.
12 Kraus, Psalmen, 1:18.
13 See Vermeylen, "Une priere," 257-83.
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So a careful examination of the structure of Books I-III shows that they are bound
together in such a way as to appear the product of one process of literary composition.
Books II and III, comprised of the EP with its Yhwhistic coda, form a chiasm that
marks them as a literary unit. At the same time, Books I and II contain two large
collections of lll'p psalms (Pss 3-41 and 51-71) which seem to have the effect of
associating these two books together. These two overlapping psalm groups, the TllS
Psalms and the EP, seem to bind the first three books of psalms into one interlocking
literary unit.
Book I Book II Book III
-n-6 -73-6
dt6k □v6x
These three books also have in common those headings generally classed as musical
directions, particularly but also mrm, rPrDttfrrbtf, D'OIOBrbr, and
others. Such headings are absent from Books IV and V. Thus Books I-III seem to
display an essential unity, as some commentators recognize.14
3. Further internal evidence for purposeful arrangement.
The above evidence for purposeful arrangement is confirmed by the concurrence
between the Psalter's major structural divisions and the content of the psalms found at
these junctures. First of all, the Psalter begins, as many commentators note, with an
introduction consisting of Pss 1 and 2.15 These two psalms display thematic and
















14 Westermann, "Formation," 252; Wilson, "Shaping the Psalter," 73-74.
15 Hupfeld, Psalmen, 2-3; Hitzig, Psalmen, 1; Cheyne, Psalms (1888), 1; Willis, "Psalm 1 - An
Entity," 381-401; Childs, Introduction, 511-16; Sheppard, Wisdom, 142; Reindl, Bearbeitung, 340;
Brennan, "Psalms 1-8," 29; Auffret, "Complements . . . du Ps 2 et son rapport au Ps 1"; Mays, "In a
Vision," 2-3; McCann, "Psalms as Instruction," 118-123; Miller, "The beginning of the Psalter," in
McCann (ed.), Shape and Shaping, 83; Walton, "Psalms: A Cantata", 23-4. Wilson [Editing, 204-6;
"Understanding the Purposeful Arrangement", 44, and "Shaping the Psalter," 75, 78, 80, in McCann
(ed.), Shape and Shaping, 42-51; 72-82;] thinks Ps 1 is introductory to the Psalter, while Ps 2 is
introductory to Book I. Others recognise that Ps 1 is introductory but reserve judgement on Ps 2:
Calvin, Comm. on Ps 1; Barnes, Psalms, 1; Oesterley, Psalms, 119; Brueggemann, "Response to
Mays," in McCann (ed.), Shape and Shaping, 37.
16 From Sarna, "Psalms, Book of," [1303-1322 in EJ 13:1303-1334] 1311.
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Ancient texts confirm both the introductory function and the close relation of these
two psalms. In LXX they stand apart from the rest of the Psalter by being the only
untitled psalms. Some western manuscripts of Acts 13:33 refer to Ps 2 as the first
psalm. The same idea may be reflected in 4QFlorilegium (4Q174), which proffers a
'Midrash of Happy is the man that walks not in the counsel of the wicked' (Ps 1:1),
follows with a brief peser, and proceeds, without further introduction, to cite the
opening lines of Ps 2 followed by their peser.17 Talmudic sources attest that Ps 1 and 2
were often conjoined (Ber 9b-10a; yBer 4:3, 8a; yTa 2:2, 65c). The idea was known to
Kimhi also.18 Such widespread recognition of the close links between these psalms
suggests the resemblance is not fanciful, but real and deliberate. They were placed
together, and possibly composed in part, to form an introduction to the entire Psalter,
which is to be read in the light of them.
The Psalter also has a conclusion, the great acclamation of Pss 146-150. This is the
only sequence of psalms in which each psalm features a double Halleluyah, one at the
beginning and one at the end.19 The jubilant outburst conveyed by this feature
surpasses anything else in the Psalter, possibly in the Bible. It appears too that, as
Wilson suggests, this follows in response to the last words of the previous psalm
(145:21): My mouth will speak the praise of Yhwh, and let all flesh bless his holy
name for ever and ever; and that this wish is fulfilled in Ps 150:6, when everything
that breathes is exhorted to join in praise (150:6).20 The force and success and literary
design of this closural arrangement again argue for the Psalter's being carefully and
purposefully redacted.
The book divisions, demarcated by doxologies, also show evidence of purposeful
planning, by the way in which they concur with thematic and genre changes in the
psalms. The first doxology (41:14[13]) separates the first David group, Pss 3-41, from
the first Korah group, which follows it. There are also lexical links between Pss 1 and
41, which form an inclusio demarcating the boundaries of Book I.21
17 4Q174, col. 1, lines 14-19. Text in DJD V:53-54.
18 Comm. on Ps 2:1. He notes that others hold this view, though he himself seems sceptical about it.
19 The same feature is shared by non-sequential Pss 113 and 135, and also by Ps 106, ifwe include the
Halleluyah following the doxology at the end of book IV (106:48).
20 Wilson, "Shaping the Psalter," 74, in McCann, Shape and Shaping, 72-82.






Chapter II: The Psalter as a Prophetic Book.
The correspondence between royal psalms and strategic points of the Psalter was
noted long ago by Forbes, and more recently has been central to Wilson's work.22 The
second doxology (72:18-20) is preceded by the Solomonic royal psalm which stands
between the end of the second David collection and the beginning of the Asaph group,
Pss 73-83. The third doxology (89:52[53]) is preceded by royal Ps 89, which stands
between the second Korah collection and Moses Pss 90-100.23 The fourth doxology
(106:48) marks a thematic rather than a structural or genre division. Ps 106 closes
with a plea for ingathering from the nations, while Ps 107 opens with thanksgiving
for the fait accompli (107:1-3). The doxologies therefore are not arbitrarily positioned.
Rather they demarcate changes of psalm-group and theme within the arrangement of
the Psalter. This suggests purposeful redaction.
The means by which the two halves of the Psalter, Books I to III and Books IV to V,
are joined likewise suggests purposeful redaction. Ps 90 is the turning point of the
collection.24 As a lament psalm, it continues the tone of the preceding sequence of
psalms. Its vision of Israel wandering in the desert under God's wrath seems a fitting
sequel to Ps 89, which laments the negation of bet-David. On the other hand, it also
relates to what comes after it. Modern commentators note its linguistic and thematic
links to subsequent psalms, and ancient commentators regard Pss 90-100 as one
group.25 The Psalter's redactor may have had similar ideas, for the doxology placed
after Ps 89 locks Ps 90 into context with its following psalms. Thus the two halves of
the Psalter, which might otherwise seem disconnected, are neatly joined together by
this 'Janus-faced' psalm, which, to mix metaphors, binds the whole into a seamless
garment. The psalm's fitness to its context, suggests that the two major sections of the
Psalter were conjoined with consummate and purposeful artistry, and are not simply
the result of haphazard pairing.
22 Forbes, Studies, 4; Wilson, Editing, 207-8.
23 The idea that Pss 90-100 are all to be subsumed under the iiBDb heading is ancient. It is mentioned
by Origen [Selecta in Psalmos. Lommatzsch, xi. 352-54.], who received it from Jewish sources, and in
MidTeh 90.3; 91.1. Wilson has noted connections with Exodus and Mosaic themes in 90-92, 94, 102,
105, 106 ["Shaping the Psalter," 75-6, in McCann, Shape and Shaping, 72-82],
24 This is noted by Westermann, "The Formation of the Psalter", in Praise and Lament, 257; Wilson,
Editing, 214-15; Howard, "A Contextual Reading of Psalms 90-94", 109-10, in McCann, Shape and
Shaping, 108-123; Wilson, "Shaping the Psalter," 75-6, in McCann, Shape and Shaping, 72-82;
Origen, Selecta in Psalmos (Lommatzsch, Origenes Opera, xi. 352-54); Jerome, Ep. 140 ad
Cyprianum\ MidTeh 90.3.
25 Howard, "A Contextual Reading of Psalms 90-94", 110-11, in McCann, Shape and Shaping, 108-
123;
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The concurrence of book divisions and thematic content also suggests, of course, that
the book divisions derive from the main redaction process which produced the final
form of the Psalter, and are not a later and artificial addition, as some have
maintained.26 Other considerations confirm this. The first and fourth doxologies both
contain Blessed be Yhwh, the God of Israel, from everlasting to everlasting. This may
be an inclusio tying the first and last doxologies together. In addition, the phrase "JQXT
•pa occurs nowhere in MT except in the first three doxologies.27 This invites
comparison between them, and suggests they have a similar function. The objection
that the fourth doxology has only a single is lessened by its LXX form, where
yevoixo yevoixo is identical to the preceding three doxologies. Whether this is an
LXX alteration or whether MT has diverged from an earlier Hebrew Vorlage
(possibly in order to parallel 1 Chr 16:36) is unclear. The similarity of MT, with its
single Amen, to 1 Chr 16:36, its only other biblical parallel, may suggest LXX's
double Amen is a later addition, to strengthen the fourth doxology's resemblance to
the preceding three. But whichever way, it confirms that the four doxologies were
already regarded as having a similar function before LXX times. The fact is that by
the second century BCE the four doxologies had been given a form which deliberately
equated them. This suggests they were regarded as having a similar function.
Finally, the phenomenon of concatenistic links between adjacent psalms, noted by
many commentators ancient and modem,28 provides evidence that the Psalter was
carefully arranged on the small scale as well as the large. The redactor was apparently
concerned to represent minor structures and themes in his collection, as well as major
ones.
4. External evidence for purposeful arrangement.
In addition to these internal evidences, several other points suggest purposeful
shaping.
(1) There was insufficient time for the extended redaction process which some
commentators propose. Peters, for instance, suggests the fourth doxology was added
by a later redactor, who wanted the same number of psalms in Book IV as in Book III,
and so unwittingly divided the closely linked Pss 106 and 107.29 However, the
presence of post-exilic psalms suggests the main redaction took place after the exile;
26 Kraus, Psalms, 1:17; Kirkpatrick, Psalms, xviii; Peters, Psalms as Liturgies, 5; Gese, "Die
Entstehung der Btichereinteilung des Psalters," Vom Sinai zum Zion, 159-167.
27 It occurs without "l-connective at Num 5:22 and Neh 8:6.
28 This is discussed in the preceding chapter.
29 Peters, Psalms as Liturgies, 5.
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and LXX shows that it was already widely-known, and in some sense authoritative, at
least for the Alexandrian synagogues, by the early second century BCE.30 It is unlikely
that, within such a relatively short time, later redactors could have become so ignorant
of the principles and procedure of their predecessors as to accidentally split psalms
that even we recognize as related.
(2) Other ancient near eastern collections of hymnic and liturgical material bear
evidence of purposeful arrangement. Wilson's investigation of the Sumerian Temple
Hymns Collection and Catalogues of Hymnic Incipits demonstrates the existence of
definite editorial techniques in these collections. Some of these techniques are
identical to those in the Psalter. One collection of Sumerian temple hymns ends with a
concluding doxological hymn; a collection from Abu Salabikh contains 68
compositions, each concluding with a doxology.31 This suggests that doxologies were
regarded as having a closural function in much ancient Near Eastern literature, and
supports Wilson's regarding them as closural in the Psalter. His investigation of the
Qumran psalms manuscripts leads to a similar conclusion. The similarity in cultural
milieu of these texts and the Psalter suggests it is reasonable to expect that the latter
should have been purposefully redacted.
5. Summary.
There are a number of inconsistencies with traditional attempts to explain the form of
the Psalter as the result of a process of piecemeal evolution. Ps 72:20 does not
necessarily indicate the existence of an earlier Davidic collection, as some have
maintained. Books I to III seem to be designed as a consistent whole. So too, to a
lesser extent, do Books IV and V. And while certain factors may suggest that these
two groups developed independently, clearly their final joining, by means of Ps 90,
was purposefully done. Moreover, there is positive evidence for purposeful redaction.
Internally, there is the chiastic structure of the psalm-groups of Books II and III, the
concurrence of psalm content with the structural boundaries of the collection, and
concatenation. Externally, there is the relatively short timescale of the redaction,
which would not allow for a great diversity of redactional agendas, and there is the
evidence of purposeful arrangement in other psalmic collections from the ancient Near
East. We are not suggesting that the Psalter fell from the sky. It was redacted,
apparently from earlier collections of lyrics. Nor are we suggesting that there were not
30 The dating of the LXX Psalter is discussed in Chapter I, § 1.
31 Wilson, "The Shape of the Book of Psalms", Int 46:130-31. His texts are from A. Sjoberg and
E. Bergmann, The Collection ofSumerian Temple Hymns, (Texts from Cuneiform Sources 3; Locust
Valley, New York: J. J. Augustin, 1960); R. D. Briggs, Inscriptions from Tell Abu Salabikh (University
of Chicago Oriental Institute Publications 99; Chicago: University of Chicago, 1974) 45-56.
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earlier partial redactions. There probably were. But its final form appears to be the
result not of chance but design, resulting from the single redactional impulse of a
literary craftsman or craftsmen. Moreover, certain factors, such as the use of divine
names in Books II and III, suggest there was a conscious purpose behind the
redaction. What that purpose was is our next topic of investigation.
II. Current Theories on the Redactional Agenda behind the Psalter.
Some modern scholars who recognize the Psalter's purposeful arrangement have
attempted to define its message. The most influential of these is Wilson. Much must
be said in praise of his work. More than any other he has demonstrated the case for the
Psalter's purposeful redaction, emphasizing the structural importance of different
headings and psalm-types, and showing that the fivefold book division is intrinsic to
its composition. He has also made important observations about redactional agenda,
recognizing the centrality of Davidic kingship and covenant, and the fact that Ps 89
seems to indicate its cessation. However his conclusion, that the Psalter's purpose is
to address the apparent failure of the Davidic covenant in the light of the exile and its
aftermath, and that Yhwh will be Israel's king in future, as in the premonarchic past,32
does not quite fit all the facts.
First, Wilson suggests that Books IV and V represent the message that God will be
Israel's king now that the 'Davidic covenant introduced in Ps 2 has come to
nothing.'?33 But if that is so, why does the name of David appear in sixteen headings
and several psalms in Books IV and V. (For Wilson himself suggests that the TnS
psalms describe the fortunes of David.) His answer seems to be that David is set up as
a model of the wise man who trusts in Yhwh, and so points the way for Israel's future
obedience.34 But this seems an insufficient explanation for the intensity of the Davidic
material in Books IV and V. Can Ps 110, for instance, be regarded merely as pointing
to David as a paradigm of trust in Yhwh's ability to protect from detractors?35 Yhwh
does indeed appear to be king in Book IV, as Wilson suggests, but it seems that, by
Book V, David is unmistakeably back on the throne. Pss 110, 132, and 144 depict a
Davidic king. Moreover, if the house of David has come to nothing at the end of Book
III, why do these later Davidic psalms represent him not conquered, but conquering. Is
it all simply paradigmatic for Israel's trust in Yhwh? If the "TTlb ascription has the
32 Wilson, Editing, 213-14.
33 Wilson, Editing, 213.
34 Wilson, Editing, 221; cf, also 217-8.
35 Wilson, Editing, 221.
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same significance in Books IV to V as Wilson reckons it has in Books I-III - and he
does not state otherwise - then David is forgiven, healed, redeemed, and rejuvenated
(103:3-5). He wakens the dawn with praise, and receives a divine oracle promising
success in battle (108). He curses his enemy (109). He will rule from Zion, crushing
the head of the wide earth, and filling it with corpses (110). The name of Solomon is
associated with the building of a 'house' (Ps 127:1). The old Davidic and Zion
theology is reasserted in the strongest terms (122; 125; 128:5-6; 132:11-18). David is
rescued from the sword and sings a new song to God (144:9-10). The David of Books
IV and V may not be doing as badly as Wilson suggests.
Second, if the purpose of the Psalter is to encourage Israel to trust in God alone in
future, as Wilson suggests, then why do passages in Books I to III emphasize God's
failure to keep his covenant promises? This is done explicitly, as in the following
passage.
I will not defile my covenant, and the utterance ofmy lips I will not revise.
Once I have sworn by my holiness, 'IfI should lie to David!'
His seed will be forever, and his throne like the sun before me;
Like the moon establishedforever, and the faithful witness in the sky. Selah.
But you yourselfhave rejected and spurned;
your wrath has overflowed against your mashiah. (Ps 89:35-39 [34-38]).
A similar effect is achieved by the juxtaposition of the Davidic covenant language at
the end of Ps 78 and the harsh denial of Zion theology in Ps 79.36 The same thing is
implied throughout Books II and III by restating Davidic and Zion theology (Pss 46,
48, 76, 84, 87) in the context of their impending destruction at Ps 89. Moreover, the
end of Book III seems full of hopes for a new beginning. Ps 82:8 calls on God to
judge the earth. Ps 83 shows the judgment imminent and implies the coming victory
(10-19[9-18]). Ps 84 speaks of the blessedness of Zion, and requests God's favour on
his mashiah. Ps 85 promises the restoration of the land. Ps 87 celebrates Zion. And
then follows the horror of Pss 88 and 89. The answer of McCann, who espouses
Wilson's hypothesis, is that by this mixture of hope and lament 'Books I-III address
the problem of exile and dispersion with the affirmation that hope is still possible.'37
But what kind of hope is this? For if the house of David 'has come to nothing', then
the divine promises are worthless. Yet the redactor seems deliberately to emphasize
their failure, and God's falsehood, in vividly representing the disappointment of their
hopes. Is it for this celebration of divine disloyalty and incompetence that jubilant
36 This is pointed out by McCann, "Books I-III," 99, in McCann, Shape and Shaping, 93-107.
37 McCann, "Books I-III," 105, in McCann, Shape and Shaping, 93-107.
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halleluyahs close the Psalter? Such an approach would hardly encourage future trust
in God alone, as Wilson suggests.
Third, Wilson's theory does not accord with what is known of Israel's attitude to bet
David at any time when the Psalter might have been redacted. When did Israel say, as
Wilson would have it said in the Psalter, that the Davidic house is simply finished and
they must trust in Yhwh alone as in premonarchic times? I am not aware of this idea
anywhere in literature of the period. On the contrary, although bet-David was eclipsed
before Alexander, there was a continuing expectation, throughout Second Temple
times and beyond, that it would be restored at the coming of David's son.38 Thus there
does not seem to be any period when the redactional agenda suggested by Wilson
might have existed. Of course, one may posit the existence of a small school of
heterodox belief, who disowned any hope in the restoration of the house of David. But
it is hard to imagine how such a group could produce a Psalms arrangement which
came to be so widely accepted in Israel that, in its LXX form, it was already the
standard for synagogue worship as far away as Alexandria in 200 BCE. Wilson
himself seems to favour a late date for the final redaction and maintains, following
Sanders, that the Qumran Psalms manuscripts show that Books IV and V were still in
a state of flux in 50 CE. But the final redaction would have to have been much later
still, somewhere after Bar Kokhba, when Israel's messianic expectations were so
greatly disappointed, for the Psalter to reflect a belief that bet David was finally
finished. All such late datings are controverted by LXX, which shows an MT-type
Psalter was widely accepted in 200 BCE.
J. H. Walton's work has the strength that, unlike Wilson, he emphasizes the content of
particular lyrics in relation to his suggested schema. However he overcorrects, for he
virtually disregards the headings, stating 'there may be little correlation between the
Psalm titles, which convey information about an earlier Sitz im Leben, and the
incidents to which the Psalms are applied in their cantata context.'39 Such an approach
allows Walton to make very tenuous links between psalm and event. For instance,
Korah Ps 44 'almost certainly' reflects the victory of the Philistines over the Israelites
at the battle of Mount Gilboa, and 'Psalms 23 and 24 . . . could very easily reflect a
correlation to the incident with Nabal and Abigail reported in 1 Sam 25.'40 A major
38 Jer 33:12-26; Ezk 37:24ff; Zech 12:7ff; TSim 7; TJud 24:1-6; TNap 5:1-3; 8:2-3; PssSol 17;
4QPBless 3; 4Q285.7.3-4; Mt 1:1-17; 22:41-42; Mk 12:35-36; Lk 1:32-33; 20:41-44; Rev 22:16.
39 Walton, "Psalms: A Cantata," 24.
40 Walton, "Psalms: A Cantata," 25-26.
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weakness of Walton's hypothesis which derives from this approach is his
interpretation of Book III. Details such as the mention of Assyria and the rejection of
Ephraim (Pss 83:9[8]; 78:67), lead him to state that Book III refers to the Assyrian
crisis.41 He reckons that Ps 83 represents the Assyrian threat, Pss 84-87 represent the
southern kingdom's escape from the destruction in the north, Ps 88 represents
Hezekiah's illness, and Ps 89 the 'imminent rejection' implied in Sennacherib's attack
on Jerusalem.42 Walton admits that this 'leaves some gaps' between Sennacherib's
invasion and Book IV, which he reckons to represent exilic times.43 It does indeed. It
would be a poor redactor, compiling a retrospective of Israel's history, who would
omit more than a century ofmomentous events, including the Babylonian destruction
and the fall of the house of David, whose establishment was his particular theme,
according to Walton, throughout Books I and II. Finally, Walton offers no explanation
for the Davidic psalms in Book V, although their presence is an embarassment to his
theory, as much as to Wilson's.
Neither of these current attempts to identify the agenda behind the Psalter's redaction
can be judged entirely successful. But it is notable that they have in common a largely
historical orientation. The narrative standpoint of Wilson's redactor is somewhere in
Book IV, everything before being historical review, and Book V offering only
encouragement to future trust. The narrative standpoint of Walton's redactor is after
Book V, for to him the entire Psalter is historical review. No current theory develops
the idea that an eschatological agenda lay behind the final redaction. This is
surprising, for ancient interpretation of the Psalms might suggest an eschatological
agenda in the redaction. Moreover, several more recent commentators, not least
Wilson's own teacher, Childs, have suggested as much, although none but Forbes
attempts to work out the details in the Psalter's arrangement.44 Now clearly, if an
eschatological agenda were behind the Psalter's redaction, any attempt at
understanding which failed to take account of this would be unlikely to succeed. Yet I
am not aware of any statements among the historicist theories explaining why they
have sought a historical rather than an eschatological agenda. In Wilson's case,
certainly, it cannot be simply a belief in the late development of eschatology, for he
would date the final redaction of the MT Psalter in the Christian period. But whatever
the reasons we must briefly consider the plausibility of there being an eschatological
41 Walton, "Psalms: A Cantata," 27.
42 Walton, "Psalms: A Cantata," 27-28.
43 Walton, "Psalms: A Cantata," 28.
44 Delitzsch, Psalms, 88-95; Forbes, Studies, 3; Childs, Introduction, 511-518; Brennan, "Psalms 1-8,"
29.
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agenda behind the Psalter's redaction, which leads to an eschatological orientation in
the finished book.
III. An Eschatological Orientation in the Psalter.
A number of points may suggest that the final form of the Psalter was redacted in
accord with an eschatological agenda. First, it originated within an eschatological
milieu. The period of its redaction was apparently sometime between the end of the
Babylonian exile, as the post-exilic psalms attest, and the translation of the LXX.
During this period, biblical literature turns its future hope increasingly toward an
eschatological consummation independent of political and historical processes. As
Hanson notes,
. . . the stubborn insistence of the classical prophets in translating their vision of
Yahweh's acts into the terms of politics and plain history was increasingly abandoned
by the visionaries of the post-exilic period. The divine act stands in a much looser
relation to historical processes.45
Thus Ezekiel and Zechariah both anticipate a coming golden age of prosperity and
dominion for Israel, ruled by a Davidic king.46 Most modern commentators would
date the final form of these books in the earlier rather than later post-exilic period.47
The discovery at Qumran of portions of 1 Enoch 1-36 and 72-82 on manuscripts
dating from the third century BCE further suggests that apocalyptic literature with
eschatological themes existed in the early post-exilic period.48 Such ideas continued
throughout Second Temple Times. Tobit ends with prediction of future events, and
the Testaments of the Twelve Patriarchs, the Sybilline Oracles, and much of the
Qumran literature have a predominantly eschatological message.49 It therefore seems
fair to regard the post-exilic period as a time of growing eschatological hope. This
45 Hanson, Dawn, 291.
46 Eschatological prophecies from Ezekiel, Zech 9-14, and other biblical prophetic books will be
discussed in chapter V.
47 Wevers considers that Ezekiel was redacted into substantially its present form before the end of the
sixth century [Ezekiel, 29]. Greenberg suggests 'the dates of the book are in line with the contents of its
oracles' [Ezekiel 1-20, 17]. Kirkpatrick comments, 'The Book of Ezekiel . . . comes to us in all
probability direct from the prophet himself. He speaks throughout in the first person' [The Doctrine of
the Prophets, 336]. As regards Zechariah, Smith [Micah-Malachi, 170] and Stuhlmueller [Haggai &
Zechariah, 117] think Zech 9-14 originated at the end of the sixth or beginning of the fifth century
BCE. Person believes it originated in the Persian period [Second Zechariah, 205]. Lamarche considers
that it may have been written anytime between 500 and 200 BCE [Zacharie IX-X1V, 22-23], Such
views are in contrast, of course, to the dominant views of the nineteenth and early twentieth centuries.
Duhm, for instance, in Theologie der Propheten (1875), attributed passages such as Isa 7 and 11 to the
time of Alexander Jannaeus [Das Buch Jesaja, 75, 82],
48 Milik, Enoch, 7-11.
49 Eschatological literature from these collections will be discussed in chapter VII.
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hope continued undiminished throughout Second Temple times. As this was the
context in which the Psalter was redacted, it seems not unreasonable to suggest that its
redactor shared the eschatological concerns of his contemporaries and that an
eschatological agenda underlies his work, as it did theirs.
Second, the figures to whom the Psalms are attributed were regarded as eschatological
prophets even in biblical times. David is represented in 2 Sam 23:2-4 uttering
messianic prophecy.
Oracle ofDavid ben Jesse, and oracle ofthe hero raised on high,
Mashiah of the God ofJacob, and singer of the sweet songs ofIsrael.
The Spirit ofYhwh spoke by me, and his word upon my tongue.
The God ofIsrael spoke; to me said the Rock ofIsrael:
A ruler ofmankind, a righteous one, a ruler in the fear ofGod,
Like the light ofmorning at sunrise, a morning cloudless,
From the brightness after the rain, grass from the earth. '50
Asaph, Jeduthun, and Heman are designated 'seers' (2 Chr 29:30; 35:15; 1 Chr 25:5).
The term (ilTn) signifies one who beholds visions, and was used in biblical times to
denote one who foreknew future events (1 Sam 9:15-17). Moses too was regarded as a
prophet with predictive powers (Dt 18:15; 31:19-22; 34:10). Since David, Asaph,
Heman, Jeduthun, and Moses were regarded in this way, it is not unreasonable to
suspect that psalms bearing their names would be considered future-predictive.51 And
since such psalms constitute almost two-thirds of the Psalter, they might be expected
to lend an eschatological aura to the whole. The fact that some of these psalms appear
to refer only to historical events need not contradict this. The essence of Israel's view
of prophecy was that historic events prefigure future ones. In later times this became a
fixed hermeneutical idea:
50 The messianic significance of this text is demonstrated well by Delitzsch [Weissagungen, 67-68n]:
'Die Erklarung: Wenn einer tiber die Menschen herrscht in Gottesfiircht, so ists gleichwie u.s.w. (so
dab das Gesagte ein dem David vorgehaltenes Musterbild ist, wie es von Raschi u.a. gefabt wird), hat
syntaktisch dies gegen sich, dab v.4 (mit "TllOf beginnend) sich nicht als Nachsatz eines
Bedingungsatzes kennzeichnet. Alles von 3b-4 ist complexes Subjekt, ein von Gott David vor Augen
gestelltes Zukunftsbild, zu welchem ein Futurum (ein solcher wird erstehen und es wird sein wie
u.s.w.) sich hinzudenkt. Sonderbarer Weise verteilt das Targum die benennungen 3b auf Gott und den
Kiinftigen: „Der iiber die Menschenkinder herrscht als rechter Richter, hat gesagt (verheiben) mir einen
Konig zu setzen, den Messias, welcher dereinst erstehen und herrschen wird in der Furcht des HErrn."'
[sic.].
51 "1117 and other personal ascriptions in psalm headings were probably regarded as indicating
authorship in early Second Temple times, as they were later in the Dead Sea Scrolls and NT. The
headings of Pss 7, 18, 56, 57, 59, 60, 63 explicitly claim Davidic authorship. The connection with the
name of the prophetic figure would be sufficient to give a psalm prophetic status, even if authorship
was not inferred from all such headings.
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That which has been is that which shall be (Eccl 1:9). . . . R. Berekiah said in the name
of R. Isaac: As the first redeemer was, so shall the latter redeemer be. What is stated of
the former redeemer? And Moses took his wife and his sons, and set them upon an ass
(Ex 4:20). Similarly will it be with the latter redeemer, as it is said, Lowly and riding
upon an ass (Zech 9:9). As the former redeemer caused manna to descend, as it is said,
Behold I will cause to rain bread from heaven for you (Ex 16:4), so will the latter
redeemer cause manna to descend, as it is said, May he be as a rich cornfield in the
land (Ps 72:16). As the former redeemer made a well to rise, so will the latter
redeemer bring up water, as it is said, And a fountain shall come forth out ofthe house
ofthe Lord, and shall water the valley ofShittim (Joel 4:18).
A similar idea occurs at MidTeh 118.12.
All nations compassed me about; but in the name of Yhwh will I cut them off (Ps
118:10). Gog and Magog will come three times against Israel and ascend three times
against Jerusalem, even as Sennacherib ascended three times against the land of Israel,
and as Nebuchadnezzar ascended three times against Jerusalem.
It is with such a hermeneutic that Kimhi, for instance, interprets historical Ps 52
messianically, by considering David's adversities as typological ofMessiah's.
Third, certain psalms seem intrinsically messianic or eschatological. Among these
might be included Pss 2, 21, 45, 51, 67, 72, 82, 83, 93, 97 and 110.52 The
eschatological content of most of these will be discussed more fully in later chapters.
But for now we note that what marks them as intentionally eschatological is that they
describe a person or event in such ultimate terms as to be quite inapplicable to a
historical king or battle or whatever. Thus Pss 2, 72 and 110 anticipate the worldwide
conquest and rule of Israel's king. Pss 21 and 72 accord the king endless life. Ps 45
envisages his extensive conquest and addresses him as elohim (vv.6-7 [5-6]).53 Ps 47
refers to the God's malkut and the homage of the nations. Pss 82 and 83 describe the
judgment of the angels of the nations and their corresponding peoples, followed by
ultimate war and the inauguration of God's malkut. Ps 98 celebrates God's coming
judgment and Israel's vindication. Other examples might be given. It may be objected
that such language does not indicate intentional messianism or eschatology, but is
merely hyperbolic language employed in praise of historical people or events.54 But
52 On Ps 51 see Mosis, "Die Mauern Jerusalems", 201-15; on Ps 67 see Wahl, "Ps 67", 240-247; on Ps
93 see Gunkel, Psalmen, 410-412; Welch, Psalter, 31-36; on Ps 97 see Welch, Psalter, 36ff. The case
for intentional eschatology in Pss 82 and 83 is discussed in the following chapter, and for Pss 45, 72,
and 110 in Chapter VIII.
53 Other renderings of this have been attempted. But, as even its opponents admit, the vocative 'appears
to be the obvious translation' [Cohen, Psalms, 141], It is supported by LXX.
54 This is the view of Mowinckel, for instance, for whom "these psalms refer not to a future king, the
'Messiah', but to the reigning king, who is a contemporary of the poet" [PIW, 1:48], However, he
admits that, "The kernel of truth in the Messianic interpretation is, . . . that it is ultimately the same
common oriental mythologically conceived superhuman king-ideal, which underlies both the psalm-
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this begs the question. If the psalmist describes a king, historical or otherwise, as a
cosmic superhero, then such a figure must have been part of his culture's intellectual
furniture. And if a psalm depicts ultimate war followed by God's malkut, then that
idea must have been current at the time of writing. So there is a discrepancy between
the object described and the language employed. The reason for this may have been
flattery. Yet it was in divine-king imagery that the bard flattered his lord, recording
for all time the early Israelite conception of the superhero who was later called
Yhwh's mashiah. Or perhaps it was more hope than flattery. It may have been the
bard's addressing his lord in his messianic office, hoping, with all Israel, that this king
might be the one in whom the messianic vision would be fulfilled. Either way, the
kings went the way of mortals, but the psalms remained as testimony to Israel's
messianic vision. So in a real sense they were messianic in intention. The same is true
of eschatological lyrics which are not specifically messianic. There is a discrepancy
between the cosmic language and any imaginable historical situation. But even if they
are hyperbolic wishes about the outcome of historical crises, they nonetheless reflect
Israel's belief about the ultimate destination of history and the events to precede it.
Thus certain psalms present an intentionally eschatological vision and, as the vision
still awaited its fulfilment, their employment by the Psalter's redactors suggests that
eschatological hope was a major concern of their redactional agenda.
Fourth, the very inclusion of the royal psalms in the Psalter suggests they were
understood messianically. For otherwise their presence in a collection for use in
Second Temple times would have made little sense.55 They would either recall the
failure of the divine promises treasured by the Davidic dynasty or be simply
redundant. This puzzled Olshausen.
Es finden sich . . . einige Lieder, die fast nothwendig aus einer alteren vorexilischen
Zeit herriihren miissen, besonders einige sog. Konigspsalmen, wie Ps. II. XX. XXI.
vgl. auch Ps. XXVIII. LXI. LXIII. Weshalb gerade diese Gesange hier Aufnahme
gefunden, ist sehr unklar, da sie in einer Zeit, wo es keine israelitische Konige gab,
kaum beim Gottesdienste gebraucht werden konnten.56
poets' descriptions of the present king in David's city, and the prophets' description of the future king.
. . . The poets thought that the ideal was realized, or hoped that it would be realized, in the earthly king
seated before them on the throne. The prophets were not satisfied with anything which the present
reality could offer, and looked hopefully forward to a new king, whom God would send 'in his own
good time', and who would be the realization of the ideal which the present kings did not appear to
fulfil, because it was beyond human power" [PIW, 1:49].
55 This point has been made by Forbes, Studies, 4; Childs, Introduction, 516.
56 Olshausen, Psalmen, 31.
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Indeed, Olshausen is stating only half the case. For he does not mention Pss 110, and
132, which occur in Books IV and V, these books being, according to Olshausen, the
latest to have been added to the Psalter. After the extinction of the kingdom psalms
referring to the king or mashiah would have been understood as referring only to the
expected eschatological deliverer. The redactors therefore incorporated into the Psalter
these psalms which they must have regarded as embodying Israel's messianic and
eschatological hope. This suggests that such concerns were part, at least, of their
editorial purpose. Of course, it does not give the whole collection an eschatological
purpose. However such psalms would have a tendency to 'infect' everything in their
context with their vision, and the redactors may have purposed as much.
That the redactors may indeed have wished the messianic psalms to determine the
interpretation of the whole Psalter is suggested by the positions in which they have
been placed.57 There is good ground, as we noted above, for regarding Ps 2, together
with Ps 1, as functioning as an introduction to the Psalter. As such, it sets the tone and
determines the interpretation of what is to follow. That means the ensuing collection
is to be about ultimate war between Yhwh's mashiah and his foes, his triumph, and
the establishment of his universal dominion, centred on Zion. The combined effect of
Pss 1 and 2 together may be that Ps 1 foretells the triumph of the righteous divine king
who meditates on Yhwh's Torah, and Ps 2 shows him going forth to battle with its
predicted outcome.58 Or Ps 1 delineates the person who will share in the king's
triumph, possibly as a warrior, and Ps 2 pronounces that one's blessedness. The two
psalms together announce that the ensuing collection is a handbook for the
eschatological wars of the Lord, describing the coming events, and the Yhwh-
allegiance required of those who would triumph. Other messianic psalms occur in
significant positions. Ps 72 forms the conclusion to Book II; Ps 89 to Book III. Ps 110
precedes the jubilant Halleluyah group Pss 111-117. This suggests the messianic
theme is central to the purpose of the collection.
IV. Summary.
Modern scholarly investigation of the MT Psalter has uncovered internal evidence
which suggests that the ancient view that it was purposefully redacted, not as a
hymnbook, but as a prophetic scripture, is correct. The Psalter bears evidence of this,
in fact, at both small and large scale levels. Thematic and linguistic links exist
57 The point is made by Forbes [Studies, 4]: 'The remarkable and prominent position of these Psalms
shows the high significance attached to them.'
58 The idea that Ps 1 describes the divine king himself is made by Sheppard [Wisdom, 142],
62
Chapter II: The Psalter as a Prophetic Book.
between adjacent psalms. Larger psalms groups appear to have been deliberately
placed. Books I to III are a carefully crafted sub-unit, skilfully linked to Books IV and
V. Royal psalms occur at structurally significant points. The five-book division is
intrinsic to the final shaping.
However, if attempts to prove purposeful redaction can be judged very successful,
attempts to define the redactional agenda must be judged only partially so. Although
current theories have major strengths, rightly noting the centrality of Davidic kingship
and the importance of Ps 89, they also fail to fit the evidence in a number of details.
What these theories have in common is that they propose that the sequence of Psalms
principally reflects historical events. However, there is internal evidence, particularly
in the placing of royal and eschatological psalms, that the Psalter was designed to
refer to eschatological events. Such a view is supported by the historical context of the
Psalter's redaction, which was dominated by eschatological concerns, and by virtually
all ancient commentators, and some moderns. Such a conclusion seems not
implausible, in light of the historical context of the Psalter's redaction, and the nature
of certain psalms and their redactional placing. Yet, in spite of this no attempt has
been made recently to explain the details of the Psalter's redaction in terms of an
eschatological agenda. Those who seek the significance of the Psalter's arrangement,
Wilson, Walton, and McCann, assume a historically oriented redactional agenda,
while those who recognize an eschatological agenda, Childs and Brennan, have not
sought to work out its implications for the Psalter's arrangement. In the following
chapters I shall combine these two approaches, investigating the Psalter's arrangement
in terms of an eschatologically oriented editorial agenda. In so doing, I hope to sketch
the outline of a programme of eschatological events in the Psalter, which makes sense
of both heading and content of individual psalms, the sequence of psalms, the
arrangement of internal collections, and the five book arrangement.
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III. The Psalms ofAsaph.
In the foregoing chapters I suggested that the Psalter may have been redacted as a
literary unit with an intentionally eschatological reference. In the remainder of this
thesis, I shall try show that this is indeed a plausible way to read it, and in particular
that this redaction takes the form of a programme of eschatological events. In this and
the next chapter I shall investigate the Psalms of Asaph and the Songs of Ascents and
conclude that each of these groups of psalms contains a sequence of events which can
be read as depicting an eschatological ingathering. Then, in chapter V, I shall
investigate the nature of eschatological programmes in the biblical prophets.
Thereafter, in chapter VI, I shall compare the motifs and themes of the two psalm-
cycles to the principal motifs of the prophetic eschatological programme.
Twelve psalms (50, 73-83) contain in their heading the ascription OfAsaph.
We shall investigate them as an independent literary category, a self-contained psalm-
cycle, somewhat like Schubert's Liederkreise. This is justified for at least three
reasons. First, their common heading indicates that the Psalter's redactor regarded
them all as belonging in some sense to an Asaphite tradition. Second, the unity
imposed on them by the heading is confirmed by the consecutive placing of Pss 73 to
83 in the Psalter. Ps 50 is, of course, an exception. But we have already suggested that
Pss 50 and 73 were separated for literary and structural purposes, and shall suggest
later that the same phenomenon also has an explanation in the Psalter's eschatological
event-sequence. Third, these psalms display a number of common linguistic and
stylistic characteristics. Examples might include the dis legomena mi<H2?D/mKIZ7D at
Pss 73:18 and 74:3 and "HCZ7 PT at Pss 50:11 and 80:14[13].1 In addition to these
twelve Asaph Psalms, three further psalms (96, 105, 106) are connected with Asaph
and his associates by the Chronicler (1 Chr 16:7-36). As shall be seen, these 'deutero-
Asaph' psalms share some characteristics of the Asaph group, and therefore shall also
be considered in this investigation.2
I. Heading and Tradition.
The simplest interpretation of the heading connects these psalms with the
biblical figure Asaph and his descendants. The biblical tradition concerning them,
1 Further thematic and linguistic characteristics of these psalms will be noted in chapter VI.
2 The phrase 'deutero-Asaph' is from Nasuti, Tradition History [80, 91, 190, et passim].
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mostly from Chronicles, is as follows.3 Asaph was a Levite from the Korahite clan (1
Chr 26:1). He was one of three heads of levitical families appointed by King David
and the chief Levites to be in charge ofsong in the house of Yhwh (1 Chr 6:31-39; cf.
15:16ff; 2 Chr 5:12) and to prophesy [K3D] with lyres, harps, and cymbals (1 Chr
25:1 ).4 The prophetic nature of their ministry is elsewhere alluded to in that each is
described as ntn or HTin, a seer (1 Chr 25:5; 2 Chr 29:30; 2 Chr 35:15). These head
Levites were under the supervision of King David, while the sons of each family
served in the temple under their fathers' direction (1 Chr 25:6). Asaph is identified as
a composer of cultic songs, psalms of Asaph and David being sung in Solomon's
Temple (2 Chr 29:30; 35:15). His descendants are accorded an illustrious role in
Israel's cult. His son Joseph was head of the first of the twenty-four courses of Levites
(1 Chr 25:9). The Asaphites, with the Hemanites and the Jeduthunites, sang at the
dedication of Solomon's Temple (2 Chr 5:12). An Asaphite in Jehoshaphat's time,
Jahaziel, prophesied divine intervention in battle against foreign invaders (2 Chr
20:14ff). Joah ben Asaph, the mazkir, was part of the small delegation appointed to
meet Sennacherib's threat (2 Ki 18:18,37; Isa 36:3,22). Asaphites, with Hemanites
and Jeduthunites, took part in Hezekiah's reform, purifying the temple, and possibly
serving as musicians (2 Chr 29:13; cf. w.25-30). By the time of Josiah's reform, only
the Asaphites are mentioned as temple singers, although the historical role of Heman
and Jeduthun is acknowledged (2 Chr 35:15). In the records of the post-exilic return,
apart from one Jeduthunite (Neh 11:17), the only levitical singers to return were
Asaphites, who formed more than a third of the returning Levites (Ezra 2:41,65; Neh
7:44,67).5 These sang and played at the foundation of the second temple, and the
dedication of the wall (Ezra 3:10-11; 12:27-43). One of their number was chief Levite
in the city (Neh 11:22).
1. Prophet-musicians.
One thing that is notable about this tradition is that the Asaphites are depicted as
prophet-musicians. There are references not only to their musical and prophetic gifts,
3 As it is the motifs of these traditions which concern us here, we shall avoid discussion of the
historicity of the Chronicler's account. As regards the development of cultic prophecy in Israel, see
Auld, "Prophets Through the Looking Glass," 3-23, 41-44; Murray, "Prophecy," 200-216.
4 The three companies of singers are named as either Asaph, Heman, and Ethan (1 Chr 15:17-19), or
Asaph, Heman, and Jeduthun (1 Chr 25:1,6; 2 Chr 5:12). The cognate names Ethan and Jeduthun may
denote the same company.
5 There seems to be a discrepancy between Ezra 2:41, which mentions 128 Asaphites, and Neh 7:44,
which has 148.
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but to the conjunction of these gifts in a Temple ministry of prophetic song.6 These
two gifts were often regarded by biblical writers as related. Miriam and Deborah are
each called and connected with cultic song (Ex 15:20-21; Judg 4:4; 5:1).
Prophets in Saul's time prophesied to music (1 Sam 10:5). David's harp eased Saul's
affliction from spirit oppression (1 Sam 16:23). Elisha called for a harpist before
prophesying (2 Ki 3:15-16). Ezekiel was to his contemporaries 'like one who sings
love songs with a beautiful voice and plays well on an instrument' (Ezk 33:32).
Likewise, the medieval Islamic mystic al-Ghazali wrote that music brings forth
religious states in which there are 'revelations and sweet intimacies indescribable,
ineffable.'7 Such states are sought through music and dancing by dervishes and Sufi
mystics. Thus it appears likely that ancient Hebrew writers regarded the psalms
ascribed to the Asaphite musicians as future-predictive. Indeed, as Nasuti points out,
some features of the Asaph Psalms themselves suggest that they originated in a
community that regarded itself as having prophetic powers.8 The occurrence of divine
oracles in the Asaph Psalms is more than three times greater than in the rest of the
Psalter,9 and Asaph Pss 82:8 and 83:18 look forward to the future rule of Yhwh over
all the earth.
2. The mazkir and the zikhron rite.
A second characteristic of the Asaphite tradition is the office of mazkir and the
apparently related zikhron ritual. The nature of the mazkir's role may have been
improperly understood. Joah ben Asaph, we are told, was "PDTQn (2 Ki 18:18ff; Isa
36:3ff). RSV and NIV render the term as the recorder, presumably implying a scribal
role. But this hiphil participle of "IDT would be better rendered 'remembrancer', as
would its Greek renditions, avaptpvfiakcov (LXX) and o eni tcov -bnop.vri|xatcbv
(Josephus).10 A look at the biblical passages referring to this post may help clarify the
nature of it.
(1) It appears in lists of court officials in the historical books (2 Sam 8:16; 20:24;
1 Ki 4:3; 1 Chr 18:15). This suggests it was an important civil office. But in all these
6 The prophetic role is ascribed to the Asaphites in later Jewish literature. Josephus calls Jahaziel ben
Asaph (2 Chr 20) a prophet {Ant. IX.I.2), and the role of prophet is ascribed to Asaph in the Talmud.
7 A. Guillaume, Prophecy andDivination, 312-4.
8 Nasuti, Tradition-History, 158.
9 The main Asaph group, which comprises only 8% of the Psalter, contains four divine oracles (50, 75,
81, 82). Elsewhere in the Psalter there are 12 more (2, 12, 46, 60, 62, 68, 87, 89, 91, 95, 110, 132), and
one of these is deutero-Asaphic (95). (We are identifying as divine oracles only those psalms which
describe particular speech as of divine origin, and not those psalms merely of oracular tone, such as Ps
95:7d-l 1, which Gunkel, for instance, regards as an oracle [Psalmen, ad loc.].)
i0Ant.X. I.ii.
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lists, as in the narratives about Joah, the mazkir is a different person from the scribe.
Their roles were apparently distinct. Joah the mazkir is sent together with Shevna the
scribe to meet the Assyrian commander (2 Ki 18:18ff; Isa 36:3ft). One scribe might
be sent to record the Assyrian's words. Two would be unnecessary.
(2) Isa 62:6-7 may further clarify the nature of the mazkir's role: Mazkirim of
Yhwh (mm-fia np-pDTD), do not be silent, and give him no silence, until he
establishes and until he makes Jerusalem a praise in the earth. This suggests the
mazkir's function is to ensure Yhwh's remembrance of his people's plight, so that he
takes action on their behalf.
(3) It is unclear in 2 Ki 18:18,37 and Isa 36:3,22 whether mazkir refers to Joah or
Asaph. The ambiguity may be significant. Asaph himself was a mazkir in function, if
not in name, for he was appointed to make remembrance (TOTil1?) before Yhwh (1
Chr 16:4). The natural designation for such a functionary would be 'mazkir'. And if a
reason is sought why the actual title is not applied to Asaph, then it may be that the
office was less developed in earlier times. Now the tradition regards Asaph as a cultic
prophet, not a scribe. It is therefore likely that the mazkir's role was prophetic and
cultic. Apparently too, it was associated with levitical music and the sounding of
priestly m~12222n hazozerot, or trumpets (1 Chr 16:5-6).
Thus the mazkir or remembrancer seems to have been a cultic official whose role was
to bring Yhwh to remembrance of his people's plight in order that he might deliver
them. If that is so, then he may have been a functionary in the cultic rite, referred to in
Num 10:8-10, of making a zikhron QTIDT) or 'remembrance' before Yhwh.11 This
rite consisted of priests blowing hazozerot before Yhwh in times of foreign invasion,
to bring him to remembrance of Israel's plight and obtain his deliverance. This is
endorsed by other biblical passages, where the hazozerot appear in unambiguously
martial contexts (Num 10:2,9,10; 31:6; Hos 5:8; 2 Chr 13:12,14; 20:28).12 They are
also blown before the ark of Yhwh (1 Chr 15:24[23]; 16:6), a phrase probably having
military associations, given the place of the ark in Israel's warfare (Num 10:35; Jos 3-
8; ISa 4:3-5; et passim). In addition, the Numbers passage states that the hazozerot
are for gathering the people and breaking camp in the wilderness marches, and for
11 The connection between the remembrancer of the historical books and Num 10 was suggested by
King almost a century ago [Psalms, II:ix-x]. I am not aware of any discussion of it since.
12 In Ps 98:6 they are mentioned in the context of Yhwh's coming to judge the earth (v.9). At 2 Ki
11:14 and 2 Chr 23:13 they are used for praise and rejoicing at the anointing of Joash, which was also
the occasion of the destruction of Athaliah and the priests of Baal. Elsewhere they are used in the
general context of praise (2 Ki 11:14; 1 Chr 13:8; 15:28; 16:42; 2 Chr 5:12,13; 15:14; 29:26,27,28;
Ezra 3:10; Neh 12:35-41). Yet even these cases are often contexts of national reform, where cult and
nation are, or had been, under threat. At 2 Ki 12:14[13] their function is unspecified.
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gathering the people to Yhwh's dwelling at the tabernacle and to the appointed feasts
and New Moon festivals (Num 10:2-10).13 Thus the trumpets of zikhron were for
bringing Yhwh to remembrance of his people's situation, in particular in times of
national gathering and foreign invasion.14
The persistence in Israel of the Holy War rites outlined in Num 10 can be seen from
the Qumran War Rule (1QM), which depicts hazozerot being blown by priests to
make zikhron before Yhwh in a context of ultimate war. Every detail is consistent
with the rite outlined in the Numbers. Indeed, the War Scroll requires that Num 10:9
be proclaimed by the High Priest at the time of the battle.
And it is you who said by the hand of Moses: When the battle comes to pass in your
land against the enemy who oppresses you, you shall sound the trumpets; and you
shall be remembered before your God and shall be saved from your enemies (1QM
X.6-8).
Other passages in this document show how the hazozerot were to be used for
gathering the people and for war.
[ . . . the trumpets] of battle formations; and the trumpets of summons when the gates
of battle are opened that the foot-soldiers may go out; and the trumpets of sounding of
slaughter; and the trumpets of ambush; and the trumpets of pursuit when the enemy is
overthrown; and the trumpets of ingathering (^OX) when the fighting men return
(III. 1-2).
On the trumpets summoning the foot-soldiers to advance toward the enemy formations
when the gates of war are opened they shall write, 'Zikhron of Vengeance in God's
appointed Time' (III.7-8).
And when they return from battle to the formation, they shall write on the trumpets of
return, 'God has ingathered ' (bK^OK) (111:10).
'The priests shall blow [the hazozer]ot of the zikhron and all the battle formations shall
gather (^pK) to them and shall divide against all the lfines of the Kitt]im to destroy
them utterly' (XVIII.4-5).
'The priests, the sons of Aaron, shall stand before [the] formations and shall blow the
hazozerot of zikhron. After this, they shall open the gates for the foot-soldiers
(4Q493).
13 The New Moon festival appears to have been a time for clan gatherings (1 Sam 20:5-6), as the
Sabbath was for family groups, and the appointed feasts for the whole nation.
14 Ever since Barr's Semantics, deriving the meanings of words from their roots has rightly been
regarded with suspicion. Nevertheless, the verb ""12217 to blow a hazozerah (2 Chr 5:13), even if partly
onomatopoeic, may relate to the root 1211, which signifies surround or enclose in Arabic and Ethiopic
[Gesenius, Lexicon, 299], and which lies behind the Hebrew noun "1217 a court, or enclosure. If such
an etymology is allowed, it may confirm that the hazozerot are for gathering and protection.
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Thus the ideas associated with making a zikhron with hazozerot, alluded to in Num
10, were not forgotten in the post-biblical period. On the contrary, they have a
prominent place in traditions about the latterday ultimate Holy War.
There are clearly similarities between the descriptions of the zikhron rite and the
office of the mazkir. Both words derive from the root "IDT, and the natural designation
for one who makes zikhron would be the hiphil participle, mazkir. Both are associated
with bringing Yhwh to remembrance of Israel's plight so that he may deliver them.
Both are associated with foreign invasion. Both are associated with the hazozerot. We
would therefore suggest that the mazkir was a functionary in the cultic rite of
remembrancing Yhwh, a rite which was central to Israel's Holy War traditions.
Exactly what part the mazkir played is not clear. If the Chronicler's distinction
between Levites and priests is accepted, then the role of the non-priestly Asaphites
was probably not that of sounding the hazozerot.15 Instead, as levitical prophet-
musicians, their role may have been to chant petitions and prophetic oracles
appropriate to the occasion, as did Jahaziel in Jehoshapat's time,16 or to sound the
shofar,17 But whatever the exact nature of the mazkir's role, tradition records that it
had long been associated the Asaphites. Asaph was a mazkir in function, if not in
name. Jahaziel fulfilled a mazkir role. Joah in his day held the important position of
the mazkir, possibly signifying that he was chief official in charge of this rite,
responsible for ensuring Yhwh's assistance in time ofwar.
In the light of this, another glance at the Asaphite tradition yields further evidence that
seems to confirm the Asaphites continuing association with this role.
(1) Joah the mazkir was one of three men selected to meet the commander of the
Assyrian invasion. These three men would hardly have been selected accidentally.
They must have held positions entitling them to be intimately involved in such a
matter. Elyakim, rPDiTby ""IC27K, seems to have been the Chief Vizier or Home
Secretary (2 Ki 19:2; Isa 37:2).18 Shevna the scribe's task may have been to record the
15 It is beyond the scope of this thesis to discuss the complex question of the nature and the process of
development of the priestly and levitical offices in Israel. Nonetheless, it is probably safe to assume
that holy war traditions existed in pre-exilic times, and were associated with cultic personnel.
16 Humbert notes that the holy war rite, which he calls the iteru'a\ had both a vocal and instrumental
component [Terou'a, 22-28].
17 Hos 5:8 suggests that the shofar and hazozerah were functionally similar, at least for purposes of
sounding alarm. In the early period there may not have been a consistent distinction between the two
instruments [Oesterley, Fresh Approach, 113; Bockmuehl, "The Trumpet," 201].
18 See Layton, "The Steward," who concludes that this governmental role developed from the early
monarchic period until 'eventually the royal steward became a senior administrator, one of the highest
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Assyrian's words. Joah too presumably held a position entitling him to be present.
Such a position might be if he were the official in charge of the supernatural aspect of
national security.
(2) At the point in these narratives when Elyakim and Shevna go to Isaiah to
report the situation, Joah is unmentioned (2 Ki 19:2; Isa 37:2). His absence from this
later delegation at such a time of national crisis is unusual. It is admittedly an
argument from silence, but it is possible that he was absent because he was active
elsewhere in matters connected with his office as mazkir. Prayer for deliverance had
already begun in the temple (2 Ki 19:1; Isa 37:1). Is it not possible that Joah was
there, fulfilling his role as mazkir in the cultic rite of remembrancing Yhwh for the
nation, and that the prophetic oracle received by Isaiah may be intended as the divine
response to the cultic act (1 Ki 19:20ff; Isa 37:6ff)?
(3) An Asaphite, Jahaziel, foretold divine intervention in battle against foreign
enemies in Jehoshapat's time (2 Chr 20:14-17). The singing and praises of levitical
musicians are represented as instrumental in the ensuing victory.
(4) There are several references in the Asaph Psalms to foreign invasion. The
LXX headings ofMT Pss 76 and 80 contain the ascriptions cb8f| Jtpog xov 'Aaaupiov
and v|/aA.p.6<; b7tep rov 'Acrabpiov (LXX Ps 75:1; 79:1), indicating a connection with
Sennacherib's siege of 2 Ki 18-19 and Isa 36-37 and Joah the mazkir. Ps 79:1-3 refers
to a situation where a foe has invaded the land of Israel and poured out blood around
Jerusalem. Asaph Ps 83 is a prophetic oracle about deliverance from an encircling ten-
nation confederacy. Psalms such as 79 and 83 may be examples of just the kind of
cultic liturgy chanted by the mazkir in the cultic rite of remembrancing Yhwh.
(5) The root ~DT remember, occurs sixteen times in Asaphite psalms, thirteen
times in the main group and three times more in deutero-Asaph Pss 105 and 106.19
Elsewhere in the Psalter it occurs only thirty-eight times. Therefore the Asaph and
deutero-Asaph Psalms, which comprise together about ten per cent of the Psalter,
contain almost a third of its occurrences of this verb. This disproportionate emphasis
suggests that it was an important idea to the Asaphite community.
(6) The Asaphite interest in remembrancing is confirmed by the feature of
historical review which is pursued almost obsessively in the Asaph and deutero-Asaph
officials in the state' (649). This accords with Josephus {Ant. X.I.2.), for whom Elyakim was not
simply the palace administrator, but o "cfjq (SacnAeLac; eTUTpotcoq.
19 74:2,18,22; 77:4,7,12,12(3,6,11,11]; 78:35,39,42; 79:8; 105:5; 106:4,45. If the deutero-Asaph
Psalms are omitted, the main Asaph group, which comprises eight per cent of the Psalter, has almost a
quarter, thirteen out of forty-one, of its occurrences of this verb.
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Psalms.20 The purpose of this is apparently to put God in remembrance of his former
acts on Israel's behalf, and on that basis to request future deliverance. Such a purpose
is particularly evident in passages such as Pss 74:12-23 and 77:8-13[7-12]. But it is
discernable elsewhere, as in Ps 80's repeated juxtaposition of historical reminiscence
and pleas for mercy.
(7) Ps 50:15 promises that when the faithful call upon God in the day of hostility
(i"n25) he will deliver them. In Ps 77:2-3 [1-2] the psalmist calls to God to hear him in
his day of hostility (m22). Similarly, Ps 81:8[7] recalls that when Israel previously
called to God in the Egyptian hostility (il~l25), he delivered them. This idea of crying
out to God for deliverance when threatened by hostile enemies reflects the role of the
mazkir.
(8) Asaph Ps 81 mentions the sounding of the trumpet, the shofar, and sets out
terms of deliverance from enemies (w.4,14ff).
(9) The phrase rPrPnrn^SJ concerning the winepresses, occurs in Ps 81:1 and
following Ps 83 (84:1). Several translations of this word are possible.21 However
LXX, apparently reading it as mrP3, chooses that of winepresses: imep tcc>v Zr|vd>v.
Likewise, the majority of rabbinic and patristic interpreters, the former uninfluenced
by LXX, 'unanimously associated the word with the gat or wine press.'22 The
winepress image is frequently connected in Hebrew thought with the ultimate
destruction of God's enemies in war (Isa 63:2-3; Joel 4[3]:13; Rev 14:19,20). This
was also how it was understood by early Rabbis and Church Fathers.23
(10) Several individual Asaphites bear names suggesting a concern with
remembrancing: Zikhri (1 Chr 9:15), Zaccur (1 Chr 25:2), and Zechariah (1 Chr 26:1-
2, cf. 9:21; 26:14; 2 Chr 20:14; 29:13; Neh 12:35).
3. The Ingathering Theme.
Another characteristic of the Asaphite tradition is the motif of ingathering. As noted
above, gathering is one of the functions of the hazozerot associated with the
remembrancing rite. But there are a number of other gathering motifs in the Asaphite
20 74:2-10; 76:3-9; 77:6-21 [5-20]; 78:4-72; 79:1-4; 80:6,7,9-17[5,6,8-16]; 81:6-l2[5-l 1 ]; 83:10-13[9-
12]; 105:1-45; 106:2,6-46.
21 The Targum suggests that it was a kind of harp from Gath. Rashi also notes this view [Comm on Ps
8:1]. Kimhi states that it is a type of song, and also notes the notion that David was in Gath when he
composed it, and that it was somehow connected with Obed-Edom the Gittite of 2 Sam 6:11-12
[Comm. on Ps 8:1]. Ibn Ezra and Sa'adya also note the last of these opinions [Ibn Ezra, Comm. on Ps
8:1; Sa'adya, Comm. on Ps 8:1, in Psalms . . . ofthe Gaon Rabbenu Saadiah, 20],
22 J. Schwartz, "Treading the Grapes of Wrath, I," 221. See also Mid Teh 8.1; 84.1.
23 J. Schwartz, "Treading the Grapes ofWrath, I," 221.
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tradition. These not only confirm the Asaphite connection with the remembrancing
rite, but also show that gathering was a significant theme for the Asaphites.
(1) First of all, the name Asaph means 'gather.' How this wordplay between name
and motif arose is unknown. Possibly the eponymous founder of the Asaphite guild
was early associated with this motif. But such a paronomasia in the psalm heading
need not surprise us. Deliberate ambiguity is a recognized characteristic of biblical
literature in general,24 and of the Psalms in particular.25 And punning upon proper
names, later known as mftCZ? ",127~1"TD, was a staple of Hebrew interpretation from
biblical times.26 Garsiel suggests that a deliberate wordplay on the name Asaph and its
meaning ingather is found at 2 Chr 29:13-15.27 Thus the very heading might
be taken as meaning something like, For the Ingathering. Such an interpretation was
known to ancient commentators.28
(2) The first word of the first divine oracle of the first Asaph psalm is a command
to ingather: "'"POn Gather to me my faithful ones! (50:5). The last psalm
of the main Asaph group describes a ten-nation alliance gathered against God and
Israel (83:2-9[l-8]). Similar language occurs at the conclusion of the last Asaphite
psalm in the Psalter, deutero-Asaph Ps 106: Save us Yhwh our God, and gather
CPR) us from among the nations (v.47). The prominent positions of these psalms,
and of the references to gathering in them, suggests this is a significant concern in the
Asaphite tradition.
(3) The Asaph Psalms show a particular interest in the person of Joseph. The name
occurs four times in the main group (77:16[15]; 78:67; 80:2[1 ]; 81:6[5]29) and also in
deutero-Asaph Ps 105:17, which features a short history of Joseph (vv. 17-22). It
24 Gliick, "Paronomasia in Biblical Literature," 50-78.
25 Raabe ["Deliberate Ambiguity in the Psalter," 213-227] identifies intentional ambiguity in the
Psalter at lexical, phonetic, and grammatical levels. The heading would probably fall into his
first category.
26 For the deliberate use of the technique by biblical writers, see Garsiel, "Puns upon Names," 379-86.
27 Garsiel, Biblical Names, 174.
28 Jerome renders Asaph as 'congregans' [Opp. Paris (1579) 111:480]. See also Homily on Ps 80 [MT
81], Tractatus de Psalmo LXXX,1 (CCSL 78, 76-78). Commen. in Ps VIII, 1 (CCSL 72, 191);
Augustine states that when Asaph is translated from Hebrew into Greek and then into Latin, it is
interpreted 'synagogue' (Comm. on Ps 72 [MT 73] § 4). Presumably the Greek verb has become the
noun, otherwise the connection of Asaph with 'synagogue' is inexplicable. The absence of this idea in
early Jewish literature is puzzling. One would expect at least a comment on the occurrences of '"pX in
the heading and v.5 of Ps 50. Could it be that the idea was so obvious as to require no comment, or that
the prediction of ingathering to judgment was so distasteful as to avert comment?
29 There is a variant spelling of the name in this instance, ^DTP. However, there is no suggestion in
the ancient commentators that this signifies another Joseph. It is referred to the son of Jacob, although
there is some discussion as to the significance of the variant (MidTeh 81.7; PRE 54b). Boer considers
that the spelling is intended to suggest Yehudah instead of Joseph, and is a scribal alteration indicating
Judean opposition to those who hoped for the restoration of the House of Joseph ["Psalm 81:6a", 77].
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appears nowhere else in the Psalter. This name is cognate with Asaph.30 It is dually
etymologised in Genesis from the roots and ^D"1 with the meanings God has
ingathered and Yhwh will add (Gen 30:23-24). The Genesis figure is also an arch-
ingatherer, ingathering the tribes of Israel (Gen 42:17 "pK; 45:19ff) and all the
harvest of the earth (Gen 41:48 f^p). The Asaphite interest in Joseph is further
shown in the fact that the name was borne by a son of Asaph (1 Chr 25:2,9), although
it is not popular elsewhere in the OT.31
(4) The Asaph Psalms show an interest in Jacob. Of the Psalter's 26 references to
Jacob, seven, or more than a quarter, are found in the Asaph group, which forms only
eight per cent of the Psalter. This may relate to that patriarch's reputation as an
ingatherer. For he is represented as commanding the gathering of the tribes of Israel in
a context of prophetic utterance concerning the last days (Gen 49:1-2; pp, pOK).
(5) Asaph Ps 81 mentions the sounding of the shofar 'at the New Moon . . . and on
the day of our Feast' (81:4[3]).
Therefore the heading evokes a wide image-complex. This involves the
Asaphite guild of cultic prophet-musicians, the cultic rite of remembrancing,
performed by the mazkir at times of invasion and siege by foreign armies, the
sounding of trumpets, and the gathering of the people. Many of these concerns are
reflected in the Psalms of Asaph.
II. Eschatological Orientation.
Several passages in the Asaph Psalms seem to refer intentionally to latterday events.
The most striking example is Ps 83, whose pervasive quality of ultimacy would
appear to date from its early composition rather than later redaction. It depicts an
attack on Israel by a ten-nation alliance gathered from all points of the compass.32
History records no such alliance as that described in the psalm. Gunkel suggests it
may have happened in the 'fast ganzlich unbekannten Zeit von Esra bis auf Alexander
d. Gr.'33 But Assyria and Amalek (1 Chr 4:42ff) had ceased to exist in pre-exilic times
and are unlikely to have been represented as active half a millennium later. The only
recorded event resembling that in the psalm is the invasion in Jehoshaphat's time (2
30 This is noted by MacLaurin, "Joseph and Asaph," 27ff.
31 Only one other OT character bore it (Ezra 10:42), or two, if the testimony of Syriac and some LXX
mss is taken at Neh 12:14.
32 The Edomites were from the south-east, the Ishmaelites from the south-west, the Moabites from east
of the Dead Sea, the Hagrites from the north-east, Gebal from south of the Dead Sea (a district known
to Pliny as Gebalene; not the Gebal near Tyre of Ezek 27:9), the Ammonites from east of the Jordan,
the Amalekites from the southern deserts, the Philistines from the west, Tyre from the north, and
Assyria from the north-east [Kirkpatrick, Psalms, 501].
33 Psalmen, 365.
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Chr 20). This was an alliance of Moabites, Ammonites, Edomites, and possibly
Ishmaelites34 (2 Chr 20:1,10,22-23), four of the allies of Ps 83:7-8[6-7]. This invasion
is further connected with Ps 83 by the Asaphite prophecy of victory which preceded it
(2 Chr 20:14ff). It might therefore be a possible historical background to Ps 83, and
the psalm may represent a cultic prophecy of that period, predicting the establishment
of Yahweh's universal malkut in the aftermath of the battle (Ps 83:19-18[18-17]). If
so, the imperfect fulfilment of the prophecy in Jehoshaphat's time, and the reputation
for predictive speech ascribed in Hebrew tradition to the Asaphites, may have led later
interpreters, such as the Psalter's redactors, to see in this psalm a continuingly valid
eschatological prophecy.
Moreover one consideration suggests that Ps 83, in the form in which we have
received it, should be regarded as an intentionally eschatological prediction - the
psalmist, or a later redactor, has augmented the alliance from the four nations of
Jeshoshaphat's time to ten. A historicist position might suggest that other nations had
threatened to join the alliance, or had supported it surreptitiously. That is not
impossible. But Assyria was of little significance in Jehoshaphat's time, and it is
unlikely they would have taken part in a distant local quarrel, or that the psalmist
would have recorded it, if they had. This suggests that the psalm originated in the
period after the rise of Assyria, and supports the view of those who think the psalm
depicts an archetypal alliance of all Israel's ancient foes.35 Two further factors support
this, and suggest that this archetypal alliance depicts eschatological war.
(1) The ten-nation confederacy against Israel (vv.7-9[6-8]) is a traditional motif of
Hebrew eschatology, both in biblical and rabbinic literature.36 The ten nations of Ps 83
therefore suggest an eschatological conflict may be envisaged.
(2) Jehoshaphat's battle of 2 Chr 20 was already regarded in biblical times as
prefiguring ultimate war (Joel 4:2 [3:2] cf. 3:Iff [2:28ff]), and was so regarded by
later interpreters also (1QM 1.1-2). Thus, since the list of nations in Ps 83 seems
intentionally to evoke Jehoshaphat's battle, the psalm might well be alluding to such
eschatological traditions as are recorded in Joel. Yet the psalmist's deliberate
augmentation of the details of Jehoshaphat's battle suggests he may have been trying
to describe the antitype ofwhich the historical conflict was the type.
34 LXX's Ammonites with some Meunites is preferable to MT's unlikely sons ofAmmon together with
some Ammonites (20:1). The Meunites, who are mentioned with Arabs at 2 Chr 26:7, may have been of
Ishmaelite stock. Josephus (Ant. IX.I.2) says that the Moabites and Ammonites took with them at this
time a great body of Arabians.
35 This view is suggested by Kirkpatrick, Psalms, 499-500; Kraus, Psalmen, 11:577.
36 Dan 7:7; Rev 17:3,12-16; SefZ 40, 53-62; PdRE 62b.
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Other Asaph Psalms have a feeling of ultimacy about them, which appears to
indicate the consummation of all things. Ps 50 depicts the advent of God, in tempest
and blazing fire, to judge between the righteous and the wicked (1-7,16). Ps 80:18-
19[ 17-18] refers to a man at your right hand, a son ofman whom you have raised up
for yourself in whose time Israel will no longer turn from God. It is unclear how far
the psalmist envisaged an eschatological figure. But the phrase would seem to indicate
some kind of national leader. And Israel's no longer turning from God would reflect
eschatological hopes such as Jer 31:3Iff and Mic 7:16-20. Ps 82 describes the final
dispatch of all cosmic supernatural opponents of God's malkut,37 Anticipating the last
verses of Ps 83 it describes all the nations as God's inheritance, that is, they are to
become his dominion. Such passages, even if not unambiguously eschatological in
intention, are likely to have been interpreted eschatologically by the Psalter's
redactors, as they were by later interpreters. For instance, the writer of llQMelch
cites Ps 82 as a proof text for the superhero Melchizedek's destruction of 'Satan and
the spirits of his lot [who] rebelled by turning away from the precepts of God.' The
Targum interprets the "fb nn22QK "p, son you have strengthenedfor yourself of Ps
80:16[15] as "f? Kn^TTl Kmtt7D *0^0, 'King Messiah whom you have
strengthened for yourself.' Moreover it is likely, in light of this, that the more
explicitly human "jb J1220X of 80:18[17] might have been interpreted as
referring to an individual eschatological leader. Such a supposition is supported by the
wider context of the Psalter, where the man at your right hand (80:18[17]) evokes the
less ambiguously messianic figure of Ps 110:1. NumR 14.1 interprets Ephraim,
Benjamin, and Manasseh in Ps 80:3[2] of messianic figures. PRE 62b names the
enemies of Ps 83:6-8 then comments, 'All of them are destined to die by the hand of
the Son of David.' Kimhi states that Ps 50 is about the gathering of the nations to the
battle of Gog and Magog and the day of judgment. The degree of intentional
eschatology in these passages probably varies, but that did not prevent their being
perceived as eschatological by later interpreters. It is therefore not unreasonable to
suggest that the Psalter's redactors saw in these psalms hints, at least, of a latterday
reference when they included them in the Psalter. And in that case, their
eschatological tone may be taken into account in interpreting the Psalter.
III. Narrative Sequence.
As shall be seen in the following chapter, several commentators have suggested that a
sequence of events exists in the Songs of Ascents. No-one, however, as far as I am
37 The intentional eschatology of Ps 82 is recognized by Welch, Psalter, 42ff.
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aware, has suggested the same for the Psalms of Asaph. Possibly this should make us
wary. But the clear thematic links between the early and later Asaph Psalms
encourage us tentatively to consider this possibility.
For instance, Ps 50 contains all the major themes which occur in the collection, and
seems to have an introductory function. Ps 83 displays features which mark it as the
conclusion of the main Asaph group, the theme of ultimate war and God's impending
universal dominion, and several literary closural features.38 In Ps 50:2 God comes to
judge his people in blazing fire. In Ps 83:15[14] his blazing fire of judgment is to be
poured upon the nations. In Ps 50 the first divine oracle of the collection commands:
Gather to me my faithful ones! (50:5). In Ps 83 an alliance of nations has gathered
against Israel. In Ps 50:4-7 Israel are gathered for imminent judgment,39 and a court
scene is envisaged, where God testifies against them. In Ps 82:1 the elohim, the
tutelary deities of the nations, are gathered in the divine council.40 A court scene is
envisaged where God rises to pronounce sentence on them (v.l), and is then exhorted
to judge the earth (v.8).41 Ps 83 then depicts the eve of the enactment of this judgment.
God is exhorted to destroy the nations gathered in alliance. In Ps 50:15 God promises
the righteous, Call on me in the day ofhostility and Iwill deliver you. Ps 83 represents
the day of hostility, when Jerusalem is surrounded by armies, and the psalmist, the
mazkir, cries out to God for deliverance.
38 These are discussed more fully below.
39 That is, taking the participle DDE? not as a noun, but as a verb indicating impending action. Such a
translation is favoured by Delitzsch [Psalms, 11:139, 146] and Kirkpatrick [Psalms, 280].
40 There is a school of interpretation which would equate elohim with human 'judges', making the
psalm an appeal against civil injustice [e.g., Kirkpatrick, Psalms, ad loc.]. This interpretation is
unknown in ancient Jewish literature. The earliest known interpretation of Ps 82, llQMelch,
understands elohim to indicate subordinate deities. The Masada Psalms fragment (MasPs3) seems to
view the battle of Ps 83 as the execution of the judgment passed in Ps 82. Its only divergence from
MT, at Ps 83:7[6], gives QT~1X Tlbx, the gods of Edom, instead of MT's D"nit "'bPTX, the tents of
Edom. Many modern commentators also suggest that Ps 82 should be interpreted as judgment upon the
gods [Tsevat, "God and the Gods," 123-137; Mullen, The Divine Council, 226-244; Morgenstern, "The
Mythological Background," 29-126; O'Callaghan, "A Note on the Canaanite Background," 311-14;
Welch, Psalter, 42ff]. Welch summarises the case well: 'Appeal may be taken to Exod. 21:6 as
offering some ground for the view that the name or gods was applied to judges in Israel,
though even there this rendering stands so much in need of support that it is incapable of giving
support. But there is no justification in Hebrew usage for calling judges 'sons of the Most High' (v.6).
And if we are to accept the rendering 'judges' in this verse, we must suppose Yahweh to be
represented as saying 'Ye are judges, and all of you sons of the Most High', a translation which seems
to condemn itself [Psalter, 43n.].
41 For the use of with the sense 'to rise to pronounce a verdict or judgment' see Gen 28:13; Num
22:23, 31, 34; Amos 7:9; 9:1, all ofwhich are consistent with uttering a verdict or enacting ajudgment.
The parallelism of Ps 82:1 also supports such a translation. For further discussion, see Tsevat, "God
and the Gods."
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The collection also reflects the destruction of the temple (74:3-7). Likewise its
repeated references to the Exodus, a motif elsewhere associated with redemption from
exile (Isa 43:16-21), suggests that exile is the background to the collection. Several
commentators note that the collection depicts an exilic situation.42 Therefore Ps 50
depicts Yhwh commanding Israel's ingathering from exile, apparently in order to
judge among them (v.4). The last psalm of the main Asaph group (Ps 83) depicts an
ingathering of nations against Israel, intent on destroying them (v.5 [4]) and taking
possession of their land (v. 13 [12]). The end of the final deutero-Asaph Psalm refers
explicitly to the ingathering of Israel from exile (106:47).
If we were to go further and tentatively suggest how the intervening Asaph Psalms
might fit into this overall progression of thought, something such as the following
might be suggested.
Ps 50. Command to ingather Israel to judgment. God pronounces sentence. The
righteous will be delivered in the day of hostility, the wicked torn in pieces.
Ps 73. The wicked prosper. God will destroy them when he arises.
Ps 74. The nations destroyed the temple. They still mock God. The mazkir makes
remembrance of their deeds before God, who is exhorted to repay them.
Ps 75. Praise. Divine oracle. God's judgment is near.
Ps 76. A reminiscence of Yhwh's past deliverances. Such an interpretation makes
sense of the LXX heading, (061) rcpog 1:6v 'Aocropiov (LXX Ps 75:1).
Ps 77. The psalmist-mazkir cries to God in the day of hostility (w.2-3[l-2]). He
calls God to remembrance, on the basis of his former love to Israel, to act on Israel's
behalf.
Ps 78. Recollection of Israel's failures and God's mercies.
Ps 79. The invasion of the nations. They have invaded God's inheritance and
destroyed Jacob's pasture (w.1,7). They have killed many Israelites, and have
surrounded Jerusalem, shedding much blood (vv.2-3). They have done this around
Jerusalem, where they remain and pour scorn on those within (vv.3-4).
Ps 80. The cry of the mazkir: Hear us! . . . Shine forth! . . . Awaken your hero-
might and come with deliverance to us! (v.2-3[l-2]). Plea for national restoration and
divine enabling of the national leader (v.18[17]). Promise of future obedience
(v. 19[18]).
Ps 81. The music of the mazkir before the battle (vv.3-4). Kraus notes that from
v,15[14] 'we are to deduce that the people of God are surrounded and threatened by
42 Kirkpatrick, Psalms, 427-30; Eaton, Kingship and the Psalms, 76; Illman, Thema, 55-64; Beaucamp,
Le Psautier, 11:4.
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enemies.'43 An oracle announces that the condition of deliverance is obedience (vv.14-
15[13-14]).
Ps 82. The first result of divine intervention in response to the remembrancing rite
is the judgment of the tutelary deities of the nations.
Ps 83. The day of hostility spoken of in Ps 50. A ten-nation confederacy gathers
for war against Israel. PRE 62b cites this psalm in connection with Sennacherib's
attack, which it apparently regards as typological of the latterday conflict, for it states
that the ten nations are destined to fall by the hand of Messiah ben David.
IV. Summary.
An analysis of the Psalms of Asaph as a coherent group reveals several characteristics.
They seem to be connected with the Asaphite guild of levitical prophet-musicians.
This guild was apparently associated with the ancient holy war rite of remembrancing
Yhwh by the zikhron ritual at times of foreign invasion. They also seem to have been
associated with the theme of the gathering of Israel. Several aspects of the Asaph
psalms suggest that they have some degree of ultimate and cosmic reference. It is not
unreasonable to assume that the Psalter's redactors might have understood them
eschatologically, possibly altering them in places to strengthen such an understanding.
A progression in thought is certainly discernable in the group, beginning with the
gathering of Israel to judgment and ending with the gathering against them of a
massive alliance of hostile nations. Thus this psalms group can be read as representing
an eschatological ingathering of Israel, culminating in battle. In chapter V, we shall
present further evidence to support the likelihood of such eschatological conceptions
existing in ancient Israel.
43 Kraus, Psalms, 11:152.
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We turn now to investigate the Song of Ascents, in order to see what situations and
events they reflect, and how they might relate to Second Temple period eschatology.
There are fifteen psalms which bear the heading ""PC Song of Ascents
(120-134). Like the Psalms of Asaph, these may be investigated as an independent
psalm-cycle, for several reasons. First, their common heading indicates that at least
their final redactor regarded them in some sense as a group. Second, their consecutive
placing in the Psalter further confirms that they were thought to belong together.
Third, as Hengstenberg notes, they display an elaborate structure of divine names
which suggests they have been composed or redacted as a group.1 On either side of the
central Ps 127 is a heptade of psalms, each containing the tetragrammaton 24 times.
Each heptade is divisible into a tetrad and a triad, each containing the tetragrammaton
12 times. In addition, as Forbes notes, the third psalm of each heptade contains the
name Yah.2 Finally, the Songs of Ascents have in common a number of linguistic and
stylistic devices, which may suggest they derive from a common source.3 These
include step parallelism, verbatim repetition, and other characteristics, many of which
shall be discussed in this chapter and chapter VI.
I. Heading and Tradition.
The heading mb^Qn lends itself, like the Asaph heading, to several interpretations.
First, it signifies steps at its every other occurrence in the Hebrew Bible.4 This
interpretation is supported by LXX, with its heading Tftbri xcbv avapa0|icov. For
elsewhere LXX frequently uses the noun ava(3a0|j.oi to denote stepsA Thus the
heading readily lends itself to interpretation as a Song of the Steps. But of which steps
are these songs? Two points suggest it may be the steps of the temple.
(1) The entire collection has a cultic and sacerdotal ethos which seems to indicate a
close connection between these lyrics and temple worship. There are cultic formulae
1 Hengstenberg, Psalms, 111:410.
2 Forbes, Studies, 190.
3 For linguistic and other elements suggesting the common origin of the Songs of Ascents, see
Beaucamp, "L'unite," 73-90; Manatti, "Les psaumes graduels," 85-100; Viviers, "Coherence," 275-89.
4 Steps of an altar: Ex 20:26; of the throne: 1 Ki 10:19ff; 2 Chr 9:18-19; of the palace: 2 Ki 20:9-11;
Isa 38:8; of the City of David: Neh 3:15; 12:37; of ordinary buildings: 2 Ki 9:13; of the Temple: Ezk
40:22,26,31,34,37,49. It is also used of the steps of the Temple at Otot 8:4 (Appendix I).
5 LXX uses avaPaOpoi at 3 Ki 10:19ff; 4 Ki 9:13; 2 Par 9:18-19; Isa 38:8; Ezk 40:49. Other terms are
used at 4 Ki 20:9-11; 2 Esd 13:15; 22:37; Ezk 40:22,26,31,34,37.
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which appear originally to have formed responses in temple worship.6 There are
numerous formulaic blessings.7 There is a close relationship, as Liebreich has noted,
between the vocabulary of the Ascents and the Aaronic blessing.8 And there are also
references to Aaron (133:2) and to cultic acts (123:1; 132:8; 133:2; 134:1-3).
(2) The Mishnah makes a connection between the fifteen Songs of Ascents and the
fifteen Steps of the Temple which led from the Court ofWomen to the Court of Israel.
And countless Levites [played] on harps, lyres, cymbals, and trumpets, and
instruments ofmusic, on the fifteen steps leading down from the Court of the Israelites
to the Court of the Women, corresponding to the fifteen Songs of Ascents in the
Psalms; upon them the Levites used to stand with instruments of music and make
melody.9
True, this does not actually connect the songs with the steps. It merely notes a
correspondence of number. But Josephus, who was an eye-witness of the Second
Temple, confirms that there were indeed fifteen steps leading from the Court of
Women to the great gate of Corinthian brass, the Nicanor Gate,10 which opened on to
the Inner Court." So the correspondence in number was apparently a real and not an
imaginative one. And the link between songs and steps is noted also by Hippolytus,
6 A characteristic of the Ascents is repeated phrases such as Who made the heavens and the earth
(121:2; 124:8; 134:3); From now until eternity (121:8; 125:2; 131:3); Peace on Israel (125:5; 128:6);
Yhwh bless you from Zion (128:5; 134:3); Hope, Israel, in Yhwh (130:7; 131:3). That these are cultic
formulae from temple worship is suggested by the fact that some of them disrupt the otherwise regular
metre of their context. Those in 125:2,5; 128:5; and 130:7, for instance, greatly extend the length of
their lines beyond the usual 3+2 or 3+3 metre. Habel ["Yahweh, Maker of Heaven and Earth," 321-37]
reaches a similar conclusion. He suggests the phrase Who made the heavens and the earth is a cultic
formula found in a blessing context
7 121:8; 122:8; 124:8; 125:5; 126:5; 127:5; 128:1,5; 129:8; 130:7; 132:15; 133:3; 134:3. The fact that
129:8 is a blessing not bestowed on the wicked does not discount its being a blessing formula, which
might be spoken over the faithful.
8 Liebreich, "The Songs of Ascents and the Priestly Blessing."
9 mSuk 5:4. Compare mMid 2:5 which adds that the steps 'were not four-square, but curved like the
half of a round threshing-floor.' This led Armfield to suggest that the steps may have constituted the
Temple orchestra [Gradual Psalms, 19].
10 As regards the identification of Josephus' gate of Corinthian brass with the Nicanor Gate and its
position between the Court of Israel and the Court of Women on the east of the Temple, see Busink,
Der Tempel, 11:1080-2. For the Mishnaic references see mMidd 2:3, which states that all the inner gates
of the Temple were overlaid with gold except the Nicanor Gate, whose bronze shone like gold. As
regards its position between the Court of Israel and the Court of Women, see mShek 6:3 and mMidd
2:6 which show it as an inner gate facing east; mSot 1:5 shows it facing east at the inner side of the
Court ofWomen, for the suspected adulteress was to be tried between it and the Eastern Gate opposite;
mMidd 1:4 describes it as the eastern gate of the (inner) Temple Court, next to the chamber of the
keeper of the vestments. mNeg 14:8 says the leper to be cleansed must immerse himself in the
Chamber of the Lepers, in the Court of Women (mMidd 2:5) before approaching and standing at the
Nicanor Gate. As the Temple had always been built facing east (Ezk 8:16), the Nicanor Gate appears to
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writing about the same time as the redaction of the Mishnah. He states: 'there are
certain Songs of Ascents, fifteen in number, the same number as the steps of the
Temple.'12 That a Christian bishop as far away as Rome was aware of this idea by
about the end of the second century, suggests it was an established tradition in Israel
at an earlier period, probably in Temple times. The association of the Songs of
Ascents and the Temple steps in two such diverse early sources would seem to hint at
a more than fortuitous numerological correspondence between them. Some real
connection between them may have been perceived.13
Tosefta Sukkah seems to make such a connection explicit. It cites the mishnaic
passage and states that the Songs of Ascents were actually sung at the time when the
Levites stood upon the Temple steps.
And Levites [played] on harps, lyres, cymbals, and all sorts ofmusical instruments [on
the fifteen steps, etc.] (mSuk 5:4). What did they sing? A Song ofAscents. Come, bless
Yhwh, all you servants ofYhwh, who stand by night in the house of Yhwh (Ps 134:1).
Some of them would sing, Lift up your hands to the holy place and bless Yhwh (Ps
134:2). And when they departed from one another, what did they say? Yhwh bless you
from Zion, who made the heavens and the earth (Ps 134:3).14
This idea was known also to Nicholas of Lyra and Jacob Leonitius.15 Kimhi goes
further, saying that the Levites sang one psalm on each of the fifteen steps, possibly
envisaging a sort of stylised pilgrimage up or down the steps toward the Temple.16
There may be some basis for this in the Mishnah, whose description of the singing of
the Ascents, cited above, proceeds as follows.
Two priests stood at the upper gate [the Nicanor Gate] which leads down from the
Court of Israel to the Court ofWomen, with two trumpets in their hands. At cock-crow
they blew a sustained, a quavering and another sustained blast. When they reached the
tenth step they again blew a sustained, a quavering and another sustained blast. When
they reached the Court [of Women] they again blew a sustained, a quavering and
another sustained blast. They went on until they reached the gate that leads out to the
east.17
12 rccAiv xe auxot) eioi xtv q x&v avafkxBgcbv cb8at, xov aptOpov tcevxekcuSekcx, ooot Kai ol
avccPaBpoi xot> vaob [de Lagarde, Hippolytus Romanus, 190],
13 Even if the Ascents heading were pre-exilic in origin, this possibility would not necessarily be
precluded. For Ezekiel's ideal temple has fifteen steps, even if not arranged as in the Second Temple
(Ezk 40:22,24,31,37). This numerical coincidence with the Second Temple may suggest that the ideal
of fifteen temple steps is an ancient one, possibly deriving from memories of the First Temple.
14 tSuk 4:7-9.
15 Lyra, Postille\ Leonitius in his Hebrew Libellus effigiei templi Salomonis (Amsterdam, 1650).
16 Comm. on Ps 120 [Baker and Nicholson, 3],
17 mSuk 5:4.
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What is described here seems to be a cultic and ritual procession down the fifteen
steps at dawn during the Feast of Sukkoth. The immediately preceding description of
the singing of the Ascents on these steps suggests the two events were related. As we
shall see below, the Ascents themselves do seem to represent in literary terms an
ascent and descent to the Feast. It is possible that the idea of singing successive
psalms on each step is not without foundation. But whether or not the actual singing
of the Ascents on the Temple steps is only an imaginative expansion of the Mishnaic
tradition, all these commentators show that Jewish tradition from early times
perceived a link between the fifteen 'Songs of the Steps' and the fifteen steps of the
Temple.
A second possible interpretation of mbUQil is that which renders it ascents of
pilgrimage to Jerusalem. The singular occurs in this sense at Ezra 7:9, and the
verb is used in this way both within the Ascents collection (122:4) and
commonly elsewhere.18 Apart from that has a wide range of related meanings:
ascent to the land of Israel,19 to the temple,20 and to God,21 and offering of sacrifice.22
All these usages seem to be aspects of the one great spatial metaphor of ascent, which
derives from the belief that supernatural beings dwell in supraterrestrial dimensions.23
This led to natural elevations being chosen as sites for temples, and for shrines of all
sorts.24 This led in turn to the confirmation of the metaphor in the physical act of
ascending to these shrines. Thus ascent to the land of Israel, Zion, the temple, and the
offering of sacrifices could all be included under the JYl'pxyQ heading, indicating one
great movement of ascent to the divine presence. Indeed, in later Judaism, the term
designates God's dwelling place.25 It is this movement toward God's presence which is
enacted by the pilgrim who goes to worship in Zion.
18 1 Ki 12:28; Ezra 1:3; 2:1,59; 7:7; 8:1; Neh 7:5,6,61; 12:1; Ps 24:3; Isa 2:3; Jer 31:6; Mic 4:2; Zech
14:17-19; 2 Chr 36:23. It is also commonly used for the approach of attacking armies to Jerusalem (2
Ki 18:17,25; 24:10; Isa 7:1; 36:1,10; 37:24; Jer 4:13-14; Ezk 38:9,162 Chr 12:2,9; 24:23; 36:6). Such
approaches are not pilgrimage. Nonetheless, the approach to Jerusalem is regarded as an ascent.
19 Gen 46:4; Dt 1:21; 9:23; Judg 11:13,16; 19:30; 1 Sam 15:1,6; 2 Sam 2:1; 2 Ki 18:13; 2 Ki 24:1; 2
Chr 16:1; 21:17; Isa 7:6; Ezk 38:11; et passim. See too the hiphil form used in the common phrase,
brought you up out ofthe land ofEgypt (Ex 32:1,4,7,8,23 et passim).
20 2 Ki 19:14; 20:5,8; 23:2; Isa 37:14; 38:22; 2 Chr 9:4; 29:20; 34:30.
21 Ex 19:3,24; 34:2.
22 Lev 14:20; Judg 6:26; 11:31; 1 Sam 2:28; 2 Ki 3:20; Isa 57:7; 60:7; 1 Chr 16:2,40; 21:24; 23:31 et
passim.
23 Ex 2:23; 2 Ki 19:28; Isa 14:12-14; 37:29; 57:15; Am 9:6; Ps 103:19 et passim.
24 Dt 17:8; 1 Sam 1:3,7,22; 2:19; 9:14; Hos 4:15.
25 See, for instance, the Memorial Prayer for the Dead, CTCm xbn bx, dating probably from the
Second Temple period, which locates the dwelling of the Shekhinah □",~nnUT "pE/Tlp mbijnn [Forms
ofPrayer, 300-303].
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Thus the mbUD heading seems to connect the collection with temple worship. The
lyrics of Ps 122 provide more specific information about their cultic context. Ps
122:3-4 says of Jerusalem, There the tribes ascend the tribes ofYah; [this is] a
statute for Israel, to thank the name of Yhwh. Such a description suggests the three
appointed feasts, Passover, Weeks, and Tabernacles or Sukkoth, legislated in the
Pentateuch (Ex 23:14-17; 34:18-24; Lev 23:4-44; Dt 16:1-17). The verb is used
of pilgrimage to the feasts at one of their earliest descriptions (Ex 34:23).26 The tribes
of Yah would well describe those in attendance at the feasts, for every male Israelite
was required to attend (Ex 34:23; Dt 16:16). Similarly, the statement that the ascent of
the tribes is a statute for Israel to thank the name of Yhwh (122:4) would appear to
suggest an association with the appointed feasts. For the Pentateuch represents them
as divinely ordained statutes with the purpose of thanksgiving to Yhwh. Their Hebrew
designation, □"HX70 mo 'edim, is cognate with m"TX7 statute in Ps 122:4.
Several points suggest the Ascents were associated not only with the appointed feasts
in general, but with the Feast of Sukkoth in particular:
(1) The Chronicler's description of the ark's entry to Solomon's Temple contains a
passage almost identical to Ascents Ps 132:8-10 (2 Chr 6:41-2). Presumably he is
borrowing either from this ancient psalm or from an older tradition common to both.27
As the ark's entry to the Temple is said to have taken place at the festival of the
seventh month, that is, the Feast of Sukkoth (1 Ki 8:1-2; 2 Chr 5:2-3), an association
seems to have existed between this psalm and that feast. Since, as we shall see below,
the entire Ascents collection apparently depicts one festal period, the Sukkoth
association would apply to the other Ascents lyrics as well.
(2) The predominant imagery in the collection is of harvest, vintage, and general
fertility (126:6; 127:3-5; 128:3 129:6-7; 132:15). This is particularly appropriate to
the harvest feast Sukkoth, also known as the Harvest Ingathering or Asiph (Ex 34:22).
Indeed, this would be the kind of imagery expected in a collection of songs for
worship at harvest time.
26 Commentators generally regard Ex 23:14-17 as the oldest biblical reference to the appointed feasts
[de Vaux, Early History, 470-74, 484-506; Kraus, Worship, 26-70; Durham, Exodus, 332-3], However,
Ex 34:23 is likely to be of similar antiquity. Note that both passages describe the feast as 'the
Ingathering' (r|"lOi<), a name not used in later texts, which prefer 'Sukkoth'.
27 The antiquity of Ps 132 is noted by a number of commentators. Dahood, for instance, remarks, 'this
royal psalm appears to have been composed in the tenth century as part of the liturgy for the feast when
the ark was carried in procession to Jerusalem' [Psalms, 111:241]. The passage in question (Ps 132:8-
10) bears some similarity to the Song of the Ark (Num 10:35-6), reckoned to be among the most
ancient of Hebrew lyrics [Craigie, Psalms 1-50, 25], and may have been influenced by it.
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(3) Zech 14 depicts all nations ascending to celebrate the Feast of Sukkoth in
Jerusalem after the eschatological war. Its fivefold use of (vv. 16,17,18,18,19) in
connection with threefold reference to Sukkoth (16,18,19) shows a connection existed
between the ascent motif and the feast in biblical times. If it originated with Zech 14,
it would colour all subsequent traditions regarding the feast. In that case, the psalm
heading would be a purposeful evocation of Sukkoth, and even Zech 14. On the other
hand, if the heading predates Zech 14, the prophetic writer is employing an ascent
motif already well-established in connection with the Feast.
(4) The passage mSuk 5:1-6 describes the celebration of the Feast in Temple times,
and indicates that the Songs of Ascents were sung in the Temple then (mSuk 5:4).
Likewise, Ps 134:1 refers to a night service in the temple. The only such service
referred to in rabbinic literature took place during Sukkoth (mSuk 5:2-4), and Ps 134
is said to have been sung at that very time (tSuk 4:7).
Therefore the heading of the Songs of Ascents and internal factors in the collection
seem to connect them with Temple worship at the Feast of Sukkoth. This is confirmed
by early rabbinic and Christian traditions. They may have been sung at the feast by
Levites standing on the temple steps, as rabbinic traditions state. They may also have
been sung by pilgrims going to and from the feast, who earlier heard them in the
temple, as more recent commentators suggest.28
II. Eschatological Orientation.
The Songs of Ascents, considered apart from their heading, contain no clear evidence
that they are intentionally eschatological. Ps 132 does refer to Yhwh's mashiah
(vv.10,17), but there is no indication that this is necessarily an eschatological figure.
However, a case might be made for suggesting that the ma 'alot heading, whenever it
may have been added, would encourage an eschatological reading of the whole group.
We noted above that the term ma 'alot appears to associate the Songs of Ascents with
the Feast of Sukkoth. Now, the latter part of Zechariah 14 depicts all nations
ascending to Jerusalem to celebrate Sukkoth in the latter days. The key word in this
passage is the verb nbl7, which occurs five times in four verses (14:16-19), a
prominence unparalleled elsewhere in the Bible.
28 Briggs, Psalms, lxxix; Seybold, Die Wallfahrtspsalmen, 73; Introducing the Psalms, 118, suggest the
Ascents formed a vademecum or a hymnal for pilgrims.
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The eschatological tone of Zech 14 is striking. It opens by predicting mrpb ... □T'
(14:1) and the eschatological slogan KVin DTD occurs throughout.29 There is
abundant use of future tenses, and the events described are of an ultimate nature. The
Lord will appear from heaven with all the holy ones and strike the attacking nations
with plague, so they decompose on their feet (14:3-5, 12-15). There will be great
terrestrial and celestial upheaval (14:4-7). Jerusalem will be rebuilt, never again to be
destroyed, and living water will flow from it (14:8-11). Yhwh's universal malkut will
be established over all the earth, and all nations will worship him (14:9, 16-21).
Jerusalem, like an Aaronic high-priest in the earth, will be mrpb KHp in every part
(14:20; cf. Ex 39:30). The chapter's eschatological reference is confirmed by its being
recognized by early interpreters. The apocalyptic texts Enoch 1:9 and 1QM XII. 1-7
refer to the holy ones coming with the Lord, apparently alluding to Zech 14:5, the
only biblical passage where such language occurs. The supernatural nDlilD which
routs the nations at 1QM 1.5 and 4.7 seems to allude to Zech 14:13. Acts 1:11 predicts
the return of the Christian divine messiah to the Mount of Olives, an idea probably
deriving from Zech 14:4. 1 Thess 3:13 predicts his return with the holy ones,
apparently in reference to Zech 14:5. The b6axo<; i^cbvxoq of Jn 7:38 and the rcoxagov
t>5axo<; £cofj<; of Rev 22:1 seem to connote Zech 14:8's □"nrTD",?D. And Jesus'
driving the merchants from the Temple seems to have been intended to assert that he
was the fulfilment of the prediction in Zech 14:21, based on the non-gentilic
understanding of ">31733: There will no longer be a trader in the house of Yhwh.30 The
eschatological significance of the Mount of Olives in other early texts seems to derive
from Zech 14:4.31 The Codex Reuchlinianus text of the Targum to Zechariah inserts
the resurrection of the dead at 14:4. Rabbinic texts frequently cite Zech 14 in
messianic or eschatological contexts.32 Modern commentators also remark upon the
cschatological tone of this chapter, or of the whole of Zech 9-14.33
29 Zech 14:4, 6, 8, 13, 20, 21. Smith notes the eschatological import of this phrase [Micah-Malachi,
39],
30 Dodd, Interpretation ofthe Fourth Gospel, 300.
31 T.Naph 5:1 f; Josephus, War, 11.261-63; cf.Ant. XX.170.
32 For instance, Zech 14:1 at EcclR 5.7.1; Zech 14:2 at SongR 6.10.1; RuthR5.6. Zech 14:2-3 at
MidTeh 18.5; Zech 14:3,9 at LevR 27.11=EstR 7.23 (similar to Mekhilta Amalek Beshallah 2); Zech
14:4 at Abot R. Nat 34; Zech 14:5 at RuthR 2; EcclR 1.11.1; SongR 4.11.1. Zech 14:8 at GenR 48:10.
Zech 14:9 at SongR 2.13.4. Zech 14:10 at BB 75b; SongR 7.5.3.
33 Lamarche, Zacharie IX-XIV, 152-157; Dodd, According to the Scriptures, 64; Hanson, Dawn, 280ff;
Black, Rejected and Slain, 44, 57.
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The writer of Zech 14 connects the Feast of Sukkoth with Yhwh's end time victory
and malkut.34 In so doing he established a connection between Sukkoth and the
latterday malkut which influenced later generations' ideas regarding the feast. Thus
the Qumran fragments 4Q.508.2 and 4Q509.3 connect Yom Kippur, preceding
Sukkot, with the ingathering of Israel from exile. Rev 7:9 depicts the redeemed of all
the world holding palm branches, a custom associated with Sukkoth (Lev 23:40;
mSuk 3:1 ff.). Ta'an 2a contains a discussion on Sukkoth, rain, and the resurrection of
the dead. In Mid Teh 118.1 occurs the idea that judgment will take place on New
Year's Day. Zech 14 may or may not have existed when the Ascents received their
common heading, but it is likely to have been known by the Psalter's redactors. To
them the ma 'alot heading would connect the Ascents with the eschatological events of
Zechariah. The mere predominance of the verb nbl? in both texts, seventeen times in
the Ascents,35 and five times in four verses in Zech 14:16-19, would encourage
comparisons between them, and the Sukkoth associations of both texts would confirm
the connection. This association of the Ascents with the eschatological events of Zech
14 is confirmed by Kimhi, who notes that the ma 'alot title refers to the ingathering of
the exiles in the time to come, and cites Zechariah in that regard.36
Other texts employ the verb in reference to the gathering of all nations to Zion
in the eschatological malkut. Most prominent is the passage from Isa 2:1-5 and Mic
4:1-5 where the nations declare, 'Come, let us ascend the mountain of Yhwh!' (Isa
2:3; Mic 4:2). Micah 2:13 also employs in the context of ascent to Jerusalem at
the latterday ingathering.37 It is cited as an eschatological prophecy in later Judaism.
Such passages, together with Zech 14, would seem to indicate that the verb
came to be associated with an anticipated eschatological ascent to worship on Zion. If
so, it seems not unreasonable to suggest that the heading which these psalms
bear in the Psalter confers on them at least the possibility of being read as a
description of the eschatological Feast of Sukkoth, described in Zech 14:16-19.
34 It is interesting to surmise whether this connection might not predate Zech 14, and be an older,
possibly Canaanite, idea, in which the end of harvest was typological of the end of the age. Note that
the Canaanite (and old Hebrew) name for the seventh month, the month Tishri in later Hebrew, was
Ethanim, that is, perpetuity [BDB, 450].
35 122:4; 132:3; and in all fifteen psalm headings.
36 Comm. on Ps 120.
37 It is depicted as having an eschatological fulfilment at NRSbY 38.
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III. Narrative Sequence.
If the mbX7D heading allows these to be read as depicting an ascent to the
eschatological Feast of Sukkoth, the contents of the collection are quite appropriate to
such an interpretation. The existence of an event-sequence in the Ascents has been
noted by a number of commentators.38 There is no consensus about exactly what form
this event-sequence takes, but all see it as in some way representing an ascent to
worship in Jerusalem. We would suggest something like the following.
Ps 120. The weariness of exile. The exiled Yhwhist lives in a violent and hostile
environment, which he calls Meshekh and Kedar (v.5). These regions symbolised
death by archery. From Meshekh came the Scythians, bowmen whose cruelty was
proverbial in Israel (2 Macc 4:47; 3 Macc 7:5; 4 Macc 10:7).39 The Ishmaelite
warriors of Kedar were also famed as archers (Isa 21:17). As the psalmist could not
have lived in both places simultaneously, the two nations are probably figurative for
hostile neighbours in any place. The psalmist may also be using Meshekh and Kedar,
Japhethites and Semites respectively, merismically, in order to indicate all nations in
their hostility to scattered Israel. But whoever these hostile neighbours are, even their
slander is like archery. Their tongue is which can mean both deceitful or
shooting arrows.40 Their recompense will befit those whose mouths shoot destruction:
Yhwh will give them sharp-toothed (□"0"I3C£7) arrows (v.4). The psalmist is weary of
this hostile pagan environment. He is only a stranger there ("T1H, v.5); it is not his
home. In the step parallelism of w.5-7 the turning of his thoughts to pilgrimage to
Zion can be detected.
Ps 121. The pilgrimage to Zion. The title is Tt£7, not mbyQil, like the
rest of the group. So this is a song not of the pilgrim-ascents, but a pilgrim song for
the actual ascents. The pilgrim travelling upward through the Judean foothills raises
his eyes to the mountains of Zion, and affirms that his helper on pilgrimage is Yhwh
(vv.1-2). It is he who keeps from stumbling on the road, shades from burning sun and
baleful moon, protects from all harm, and guards coming and going (vv.3-8). The
sixfold repetition of with Yhwh as the object and the insistence on his
38 Origen, Selecta in Psalmos. Lomm xiii. 107; Neale and Littledale, 115; Forbes, Studies, 190-2; Cox,
Pilgrim Psalms, 308-9; Manatti, "Les psaumes graduels," 87.
39 'During the first millennium BC groups of peoples known successively as Cimmerians, Scythians
and Sarmatians . . . penetrated over the Caucasus and into north-eastern Anatolia' [Barraclough (ed.),
Times Atlas, 60].
40 This interpretation is from Grossberg [Structures, 24], who notes that ilDI bears the sense of
shooting arrows at Jer 4:29 and Ps 78:9. There is a notable parallel between this passage and Jer 9:7(8)
where the tongue is compared to an arrow that speaks with deceit (HDID), and each one speaks peace
to his neighbour, but in his heart sets a trap for him. Elsewhere in the Bible the tongue is compared to
a bow that shoots arrows of falsehood (Jer 9:2[3]; Prov 26:18ff).
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wakefulness, emphasize the divine protective power. This psalm has the most
pronounced step parallelism of all the Ascents, vividly representing in literary terms
the pilgrim's weary upward trudge.
Ps 122. The joyful arrival at Jerusalem. The pilgrim reflects on his gladness when
first encouraged to go to Zion, and stands still in the gate savouring the moment of
their arrival (w.1-2). With one deliberate step, represented by the step parallelism of
the repeated Jerusalem (vv.2-3), he enters the city. Gazing at its strong and wondrous
buildings, he contemplates its significance. It is Yhwh's dwelling on earth, and the
seat of the Davidic king who reigns and dispenses justice there. There the tribes of
Yah, apparently politically unified, ascend to keep the appointed feast as commanded
(vv.3-5). The words shalom and Yerushalayim are prominent, suggesting that
crbttf-p is mbltf "IT.41 In v.6 the two words produce a sequence of sibilant sh and I
sounds, like the peaceful sounds used for pacifying young children. The psalm closes
with the rhyming quatrain requesting peace and prosperity on the city (vv.6-9).
Ps 123. Prayer for national blessing. The pilgrim, possibly in the Temple, now
lifts his eyes directly to you, to Yhwh, and no longer to the hills as on his pilgrimage.
The psalmist's impassioned prayer is that Yhwh will have mercy on them. What form
this is to take is not specified, but the references in w.3-4 to their recent humiliation,
presumably at foreign hands, suggest that national prosperity and restoration are
envisaged. If the collection is treated sequentially, then this foreign oppression must
have preceded the Davidic rule referred to in Ps 122 (w.3-4). These songs are set in
the immediate aftermath of the victory of bet-David, when the Davidic throne is
secure, but national restoration is not yet complete. There is no request for divine
action against the oppressor, which suggests that, although the oppression has been
sore, it has completely ceased.
Ps 124. Thanksgiving for national deliverance. This psalm further describes the
nature of Israel's recent troubles. Men rose up against them with hot anger, like
voracious beasts and proud, overwhelming waters (vv.2-5). The waters imagery
probably signifies here, as elsewhere in Psalms, foreign nations (cf. Ps 65:8[7]). Aletti
and Trublet recognize anti-creation motifs here, representing the nations as agents of
chaos determined to overthrow God's creation, Israel, and thwart his
heilsgeschichtliche purpose.42 So overwhelming was this attack that Israel would have
been completely consumed, if Yhwh had not been with them to deliver them. There is
no request for deliverance from continuing threat. Deliverance is complete and total.
Nothing remains but to give thanks for their miraculous deliverance.
41 Schokel and Strus note the word-play on Jerusalem in this psalm ["Canto al nombre," 234-50],
42 Aletti & Trublet, Approche poetique, 248-9.
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Ps 125. An affirmation of Yhwh's protection of the faithful. The lack of prayer for
deliverance from enemies and the peaceful confident tone suggest that this psalm, like
the foregoing ones, regards Israel's deliverance as total and complete. In that case,
mD"1 (v.3) should not be understood as an assertion that foreign rule will not remain in
Israel (so NIV). Rather, it states a general principle, exemplified in the recent
deliverance, that though evil may attack, its rule will not rest upon Israel (RSV, NRS).
Yhwh will rescue Israel from all domination of evil, and will lead away with the
evildoers any Israelite who turns to crooked ways (v.5).
Ps 126. Prayerfor ongoing blessing. This psalm, like Ps 123, suggests that, though
Israel has been delivered, national restoration is incomplete. Its two strophes each
begin with a Ketiv-Qere referring to Yhwh's restoring our fortunes or bringing back
our captivity (vv.1,4). There probably is no way to determine which reading is
preferable in each case, nor any need to. For the two are one, the return of the exiles
being the chief feature of Israel's reversal of fortune. The voice of the ingathered
people tells of their laughter and joy when Yhwh restored their fortunes (vv.1-2).
Even the nations recounted Yhwh's great deed on Israel's behalf (vv.2-3). However,
restoration is incomplete. Possibly some exiles have not yet returned. Possibly
rebuilding is necessary. A plea is made that Yhwh turn all their fortunes to good (v.4).
The psalm ends with an affirmation that sorrows turn to joy: the labour of ingathering
the exiles and national restoration, like the labour of harvest, brings glorious rewards
(vv.5-6).
Ps 127. Building with Yhwh. This responds to Ps 126's prayer for restoration by
affirming that it is possible only with divine assistance. The psalm turns on the
metaphorical relation between building cities and children, emphasized by the similar
sounds of HD3 and □",33.43 Therefore the phrase build the house (v.l) covers many
enterprises. Miller lists them as: building Zion (Pss 102:16; 147:2), or the sanctuary
(Ps 78:69), the palace (1 Ki 7:1) or the Temple (2 Sam 7:13), the Davidic dynasty
(2 Sam 7:1 If), or any family by human procreation (Dt 25:9; Ruth 4:11).44 All these
endeavours are good, for otherwise there were no possibility of Yhwh's assistance.
And with his blessing the rebuilding will lead to national, cultic, civil, and domestic
prosperity and peace (vv.3-5). The heading points to that king in whose time
Israel knew her greatest ever prosperity, and who built the first temple. If this psalm
indicates one particular activity in the latterday period, it would surely be that of
building the temple of the messianic time, referred to in Ezk 40ff.
43 This word play was familiar in Israel. It occurs also in the Talmud, which comments on Isa 54:13:
'Do not say, your children, but rather, your builders' (Ber 64a ).
44 Miller, Interpreting the Psalms, 132
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Ps 128. How to obtain Yhwh's blessing. Commentators note the similarity of this
psalm to the preceding one.45 Both mention progeny and fruitful labour. They share
vocabulary: ""03, "HCEK, "HD, rP3, and D"03. Both begin with a general statement
in the third person singular and move to specifics in the second person singular. Both
have two strophes, the second beginning with 113(1. Miller notes that the last two lines
of each combine city and household.46 But their similarity invites comparison of their
differences. While Ps 127 asserts that civic welfare is unattainable without Yhwh's
blessing, Ps 128 shows the way to obtaining this blessing. It is by individuals fearing
Yhwh and walking in his ways, that is, avoiding what he forbids and doing what he
commands. This will lead to fruitful and peaceful domestic life, which in turn will
lead to security for city and nation (w.5-6). The psalm is not only an instruction, but a
fertility blessing on the worshippers, appropriate to the Feast of Tabernacles (vv.2-3).
Ps 129. Thanksgivingfor national deliverance. This resembles Ps 124 in recalling
divine deliverance from foreign oppression. The thematic similarity is reinforced by
literary similarities, such as the phrase, let Israel now say, which occurs only in the
first verse of these two psalms. The principal difference between the two psalms
seems to be one of distance from the deliverance. Ps 124's emphasis on the scale of
the threat and Israel's nigh destruction suggests the psalmist is still stunned by the
impression of a recent cataclysm. Ps 129 takes a longer view. It says less of the recent
threat, but contemplates Israel's sorrows from youth, and Yhwh's continual
deliverances. There is a minimizing of affliction. The slave-drivers' lashes are furrows
which the ploughmen have ploughed '133~'PX7 upon my hill or my back. Such punning
on past sorrows suggests temporal and psychological distance from them. There is a
malediction on the haters of Zion. But it is mild, only a non-blessing. This is the
malediction not of one presently or even recently crushed, but of one who has
prospered and may regard past afflictions philosophically. This different approach to
past sorrows suggests that the rebuilding is underway and that Zion is prospering.
Ps 130. A reminiscence ofdeliverance. This psalm may be taken as a thanksgiving
for deliverance, if pTliOp (v.l) is taken as past tense, and v.2 as the psalmist's
citation of the words spoken in distress.
Out of the depths I cried to you, Yhwh: "My Lord, hear my voice!
Let your ears be attentive to the sound ofmy supplications!"
45 Cohen, Psalms, 430; Keet, Ascents, 64; Mannati, "Les psaumes graduels," 96; Miller, Interpreting,
136.
46 Miller, Interpreting, 136.
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The quote may finish at v.2, or, alternatively, continue to the end of v.4. This
interpretation of v.2 as a citation of past speech is supported by several points. First,
LXX renders ^priKIP as aorist EKSKpcc^ct ae. Second, citation of significant past
speech is a stylistic feature elsewhere in the Ascents.47 Third, the cry is from
D^pQUD, the depths, precisely the opposite place to his present location, mbUQiT,
the ascents/heights. Presumably then, the cry does not originate from his present
situation, but is a reminiscence from a former one. Thus this psalm, like Pss 124 and
129, could recall the deliverance from the attack of the hostile nations. The rnD"1 of
the final line need not indicate only a future hope. It could be a general statement of a
truth, experienced in the recent deliverance and in the ongoing reconstruction: It is he
who redeems Israel out ofall his sins.
Ps 131. Humble trust in Yhwh. The psalmist, likening himself to a child contented
upon its mother,48 renounces pride and haughtiness in favour of humble trust in Yhwh.
'The faithful human creature, like a small baby has no inclination for autonomy.'49
This psalm and its predecessor are linked by the phrase, Trust, Israel, in Yhwh. The
linkage is appropriate, just as humble trust should naturally follow redemption from
sin and judgment. If interpreted as referring to the community, it suggests that Israel's
experience of forgiveness, in Ps 130, has led to a spiritual state of tranquility and
humble contentment.
Ps 132. Yhwh's entry to the latterday temple and a Davidic mashiah. There are two
ten-line strophes, each beginning verb + Yhwh + David (vv.1,11). The first tells of
David's labour for Yhwh's house; the second pronounces Yhwh's irrevocable promise
to David and his descendants. This evokes 2 Sam 7, where David's wish to build
Yhwh a house is answered by Yhwh's promise to build a house, that is, a dynasty, for
David. The narrative, if not the historical, context of the psalm is the ark's entry to the
47 This feature is evident at 122:2; 126:2; 132:2-4, 11-12. A similar feature is the eliciting of citations
or responses, as at 121:1,2; 122:6-9; 124:1-2; 129:1-2, possibly 132:6-9, and in all the formulaic dicta.
The aorist EKCKpa^a of LXX Ps 119:1 (MT Ps 120) suggests the opening lines of Ps 120 should be
interpreted in the same way as those of Ps 130, making Ps 120:1-2 another example of significant past
speech in the Ascents.
48 There has been controversy over the significance of Sna, a weaned child, in v.2. Delitzsch \Psalms,
303] and Weiser [Psalms, 111] suggest that as a weaned child seeks the mother not for milk, but for
her own sake, so the psalmist seeks God not for his blessings, but for himself. Van Gemeren ["Psalm
131:2," 56-7] thinks such views pedantically literal. He maintains that too much has been made of the
distinction between suckling and weaned child. The word may denote an older child or a satisfied
suckling or infant. It is an affective simile intended to produce feelings of quietness and would be
better rendered a contented child.
49 Brueggemann, The Message, 49.
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Temple (v.8).50 In response to a petition (w.9-10), a divine oracle announces Yhwh's
desire to dwell there for ever and to bless people, priests, and Davidic king (vv.15-18).
In the context of the eschatological interpretation of the Songs of Ascents which we
are suggesting may have been envisaged by the Psalter's redactors, this might refer to
Yhwh's entry to the latterday temple, whose construction was referred to in Ps 127.
The blessing upon the Davidic mashiah would be understood as referring to the
latterday Davidic hero-king spoken of by the prophets.
Ps 133. Reunited Israel goes down from the Feast. Allen notes that the phrase:
"TrT~DH □TIK rOtt? refers to the custom of the extended family where brothers dwelt
on the undivided patrimony after marriage.51 Berlin draws out the implications of the
metaphor.
The image is not one of a quarrel free family snuggling round the hearth, but of
undivided land holdings. This is a metaphor for an undivided kingdom. The psalm
expresses a hope for the reunification of the north and the south with Jerusalem as the
capital of a united kingdom.52
Such a view is supported by the image of the dew ofHermon which comes down on
the mountains of Zion, which might suggest the people of the northern kingdom
coming to Jerusalem. The imagery of the psalm is characterised by a threefold use of
IT describing fragrant oil descending on the beard and clothes of the father of the
Aaronic priesthood. The imagery would appear to indicate Yhwh's blessing
descending upon the priesthood, the cult, and the nation. As the Israelites anticipate
going down from the feast, Yhwh's blessing will go before them. Like the high priest,
reunited Israel has received the divine anointing at the feast, enabling them to go
down and fulfil their ordained role of being a nation of priests to the world (Ex 19:6).
Note that the descent imagery of this, the penultimate Ascents psalm, corresponds to
the ascent imagery of the second Ascent psalm.
Ps 134. A parting benediction from people to priests. The verb "73S7 often specifies
priestly Temple service. Similarly, "IDX7 has a recognized usage as standing to
perform priestly service (Dt 10:8; 18:7; 1 Chr 23:30). Thus, as Cohen notes, the
phrases mrP "H3S7~So and mi"P~rP33 □"HOm denote priestly ministry in the
Temple.53 The psalm concludes with a blessing (v.3), which, given its cultic language,
would appear to be from priests to people. (Blessing the Israelites was a priestly
50 Dahood notes that 'the language of the psalm is extremely archaic' [Psalms, 111:242], He regards it
as 'composed in the tenth century as part of the liturgy for the feast when the ark was carried in
procession to Jerusalem' [241],
51 Allen, Psalms 101-150, 212.
52 Berlin, "Psalm 133," 141.
53 Cohen, Psalms, 440.
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function [Num 6:22ff], and there are two formulaic phrases in this one verse.54) Thus
it would be reasonable to regard w.l and 2 as an exhortation to the priests to bless
Yhwh, and v.3 as the priestly blessing on the people. This is a fitting closure to this
benedictive collection. The departing worshippers exhort the priests to ongoing
Temple worship to secure Yhwh's blessing on Israel. In return they receive Yhwh's
blessing from the priests.
There might be some disagreement about the details of the above sequence, but it
shows the ease with which the Songs of Ascents can be read as a narrative sequence
of latterday events. We would suggest that this is more than accidental. The hand that
arranged these psalms in this order surely intended some kind of narrative progression
in the final sequence.
Before leaving the question of the narrative sequence of the Ascents, it is worth
considering the view of Origen. He envisages something rather different from the
above. It is worth quoting in full.
The first Song of Ascents [Ps 120] was recited among the people whenever the enemy
was expected:
The second [Ps 121] when they were making preparations and needing allies:
The third [Ps 122] after they had fought with the enemy and got the better of them:
The fourth [Ps 123] when they were hoping for victory at the end:
The fifth [Ps 124] after success:
The sixth [Ps 125] when they were returning:
The seventh [Ps 126] when they had returned:
The eighth [Ps 127] while they were constructing the Temple:
The ninth [Ps 128] after they had attained peace, giving a description of the happy
man, because they had received back their friends and were happy with them:
The tenth [Ps 129] as they were enjoying deep peace. They say that they had been
many times at war, but that the enemy had never overpowered them:
The eleventh [Ps 130] when they had now leisure for the things of God and
comprehended their depths:
The twelfth [Ps 131] as not being elated by their knowledge:
The thirteenth [Ps 132] as a prayer for the restoration of the Anointed:
The fourteenth [Ps 133] for the restoration of the church:
The fifteenth [Ps 134] on their duty of hastening to the house of God, standing therein,
and blessing him, raising their hands to the sanctuary, that they also may be blessed
of the Lord.55
54 '["Pan mm -p-a\ also found at 128:5, and flXI CPQE7 HE717, also at 121:2 and 124:8. We noted
above that these, and other similar formulaic phrases, are a characteristic literary feature of the
Ascents, suggesting their use in Temple worship.
55 Origen, Selecta in Psalmos. Lomm. xiii. 107. English translation based on Tollinton, Selections, 99-
101.
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What is truly striking about Origen's sequence is that he interprets Pss 120-125 as
concerning war against Israel by foreign invaders. This is the more remarkable as his
comments appear to bear little relation to the content of these six psalms. Where, for
instance, in Ps 121 is there any reference to preparation for war and needing allies? Or
why should Origen connect Ps 122 with triumphing over the enemy in the battlefield
(for, in his schema, the return to the city is not until Ps 125), when the narrative
context of the psalm seems to be Jerusalem (v.2)? Is there any explanation for this
peculiar interpretation of the Songs of Ascents? Origen, according to his own
testimony, studied Hebrew from his youth, before writing even his earliest books.56 He
often listened to Jewish exegetes and sometimes discussed interpretations current in
rabbinic circles with a convert from Judaism.57 Could it be that Origen was aware that
Jewish interpretation associated the Songs of Ascents with the aftermath of a foreign
invasion, and, under the influence of this idea, but unaware of its details, constructed
this unlikely narrative sequence? It is possible. But, if the full explanation eludes us,
we note that this ancient commentator, acquainted with Jewish exegesis, sets the
beginning of the Songs of Ascents in the context of an attack of foreign nations
against Jerusalem. In so doing, he would appear to endorse our own suggestions
above, that certain Songs of Ascents describe deliverance from an overwhelming
attack of foreign nations.
IV. Summary.
A group analysis of the Songs of Ascents reveals several characteristics. First, they
seem to be connected with worship at the Feast of Sukkoth. This is confirmed by
rabbinic tradition. Second, when the ma 'alot heading is considered in the context of
the prophetic writings, the group appears to depict an ascent to Sukkoth, not in
historical, but in eschatological time, in the latterday malkut. Third, a narrative
sequence is discernable in the group. This indicates that Israel is dwelling in peace
following recent divine deliverance from a massive foreign attack. Thus the Songs of
Ascents resemble the Psalms of Asaph in that both can be read as representing an
eschatological ingathering to Jerusalem. But they differ in that the Asaph group
depicts a distressed ingathering to judgment and war, while the Ascents depict a joyful
ascent to the Feast of Sukkoth in the aftermath of war. In the next chapter we shall
make a more direct comparison of corresponding aspects of the two psalm groups,
which will further highlight these characteristics.
56 De Prin. IV.iii. 14 (GCS Origen V:346).
57 InJer. Horn, xx.2 (GCS Origen 111:178); Epis. Afric. 7,8.
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V. The Ingathering of God.1
In the preceding chapters we suggested that the Psalms of Asaph can be read as
showing a sequence which progresses from the ingathering of Israel to ultimate war,
while the Songs of Ascents can be read as describing an ascent to a latterday Feast of
Sukkoth in the aftermath of war. In this chapter I shall investigate the eschatology of
the biblical prophets, to see whether they display any motifs similar to those of the
Asaph and Ascents collections. I shall then suggest that they display a threefold
sequence of ingatherings which forms a simple eschatological programme. Then, in
the following chapter, I shall relate these findings to the motifs and themes of the two
psalm-cycles.
The motif of eschatological ingathering has been somewhat neglected by modern
scholarship.2 Why this should be is unclear. Maybe Widengren is right in suggesting
that recent Old Testament research, in its preoccupation with Form Criticism and
literary Gattungen, has been unable to see a theme that appears in diverse genres.3 Or
it might be, as Gowan suggests, that preoccupation with Messiah has marginalised
other eschatological motifs.4 Both may be right. But even Jewish scholarship, which
might be expected to be less concerned with messianism and literary Gattungen, and
more with the ingathering of Israel, is weak on the subject. The Encyclopaedia
Judaica article 'Ingathering' is unusual in having no bibliography whatsoever,
presumably reflecting the dearth of literature on the subject.5 If the ingathering motif
has been neglected, the whole idea of an eschatological programme or sequence of
events has been, I think, avoided. This may be a partially justified reaction to the
excesses of certain popular works which have stressed the programmatic element of
biblical prophecy.6 But abusus non tollit usum. Some OT writers, as shall be seen,
' The title is from the inscription bx ""pR on the trumpets of return in 1QM. 3:10
2 The best work I am aware of on the subject has been done by M. C. Black, The Rejected and Slain
Messiah Who is Coming with his Angels. This detailed examination of Zech 9-14, to which we shall
refer in this chapter and chapter VII, notes the existence of the ingathering theme within an
eschatological programme. D. Gowan emphasises the centrality of Jerusalem in Old Testament
eschatology, and has useful sections on 'Restoration to the Promised Land' and 'The Nations'
[Eschatology, 32, 21-32, 42-58], but does not note the sequential recurrence of the ingathering motif.
G. Widengren compares biblical references to the ingathering of Israel to ancient near eastern parallels,
but does not comment on their place in Hebrew eschatology ["Yahweh's Gathering," 227-245],
3 Widengren, "Yahweh's Gathering," 228.
4 Gowan, Eschatology, 32.
5 L. I. Rabinowitz, "Ingathering," £7 8:1373-5.
6 See, for instance, Lindsay, The Late Great Planet Earth.
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apparently did envisage some sort of programme of eschatological events, as did their
earliest interpreters.7
Therefore the ingathering motif and the whole idea of an eschatological programme
seem to have lain relatively uninvestigated. If these ideas were central to Israelite
eschatology, then it may be their neglect that has led to our incomprehension
regarding the shaping of the Psalter. Possibly our reconsideration of them may
provide a key to to the understanding of the shaping of the Psalter which other motifs,
such as Messiah, have failed to provide. In this chapter I shall investigate these
themes. First, we shall establish the wider context of the Israelite beliefs by looking at
similar ideas elsewhere in the ancient Near East, particularly in the Baal Cycle and
Mesopotamian texts. Thereafter I shall look at the Bible's clearest ingathering
programmes, in the books of Ezekiel, Zechariah, and Joel. Thereafter I shall look at
similar ideas in other prophetic books, which may confirm the motif-sequence
observed in Ezekiel, Zechariah, and Joel. Then, in the following chapter, I shall see
how the ingathering motifs of these eschatological programmes accord with the
themes of the Asaph Psalms and the Songs of Ascents.
I. Ingathering Motifs in the Ancient Near East.
1. The Baal Cycle.
The tablets of the Baal Cycle date from the latter half of the second millennium BCE,
and tell how Baal establishes and maintains his kingship, despite challenges,
particularly from Yam-Sea and Mot-Death. There is some dispute about the sequence
in which they should be read. Tablets II and III (KTU 1.1 and 1.2) are generally
regarded as sequential. So too are Baal V and VI (KTU 1.5 and 1.6), the latter
continuing immediately the goddess Anat's mourning for Baal described in the last
column of tablet 5.8 The positioning of Baal I and IV and other fragments is less
certain. But while there may be some dispute about the sequence in which the tablets
should be read, the several different attempts at ordering them witness to the
widespread conviction that they do indeed constitute a sequence or sequences of
events, and are not simply unrelated tales.9
7 There are a number of apocalyptic midrashim, dating from the early first millennium CE onwards,
which feature eschatological programmes, substantially based upon those of the biblical prophets. Six
of these are given in Appendix I. They shall be discussed in chapter VII.
8 Clifford, "Temple," 137.
9 Clifford proposes that Baal I to VI 'contain two variants of the same basic myth of the victory of the
storm god rather than, as is often assumed, of a single connected story of a conflict with Sea followed
by a conflict with Death' ["Temple," 138],
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There are several principal motifs in the Baal Cycle. The fragment KTU 1.101, obv.,
depicts Baal reigning unopposed in Sapunu, his holy mountain. De Moor suggests that
this ought to be regarded as the first motif of the entire cycle.10 But whether this actual
fragment should be placed at the beginning or not, the fact that this is a cyclic myth
celebrating Baal's triumph suggests that the opening motif should be the same as the
final one, that is, Baal reigning unopposed.
Other motifs occur in Baal II and III {KTU 1.1 and 1.2).11 These contain Baal's
struggle with Yam-Sea, and are generally regarded as sequential. Their sequence of
events is somewhat as follows. El instructs Kothar-wa-Khasis, the divine artificer, to
build a mansion (Baal Il.iii.). Shortly thereafter Baal appears to have fallen into
disgrace. Someone, possibly Athirat, complains against him, saying that El should
appoint Yam in his place. El does so, but suggests that Baal will ultimately triumph
(Baal II.iv). Baal and Yam then quarrel over the latter's right to possess Baal's
property and to rule. Yam sends messengers to the divine assembly to demand they
surrender Baal to him. Baal threatens and opposes them. After a break in the text,
Kothar-wa-Khasis is to build a palace for Yam. Then Baal describes his woeful
situation to Kothar-wa-Khasis. The latter encourages him to fight Yam, and
prophesies his ultimate triumph.
Truly I say to you, Highness Baal,
I repeat, Cloudrider,
Now, Baal, your enemies -
now you should slay your enemies,
now you should silence yourfoes!
Take your eternal kingship,
your everlasting dominion! (Baal III.iv.7-10).12
He then arms Baal with magic weapons, with which Baal slays Yam and regains
control of Sapunu (Ill.iv).
Baal IV represents Baal victorious. He is on his mount and is told a palace will be
built for him (Baal IV.v.i). He commands tribute to be brought, presumably by his
worshippers and defeated enemies, for the building of his palace.
'. . . Call a caravan to your mansion,
merchandise into yourpalace!
Let the mountains bring you silver in plenty,
10 de Moor, Anthology, 1.
11 Some commentators regard Baal II as the beginning of the myth, making the first event of the cycle
the building of a palace for Yam [eg, Gibson, Canaanite Myths, 38].
12 de Moor, Anthology, 39.
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the hills the choicest ofgold.
Then build a mansion ofsilver and gold,
a mansion ofpurest lapis!'
Baal the Almighty rejoiced.
He called a caravan to his mansion,
merchandise into his palace!
The mountains brought him silver in plenty,
the hills the choicest ofgold,
the slopes brought him nuggets (Baal IV.v.30-40).13
A palace is built for him (Baal IV.v.i; IV.vi. 15-35). A feast follows (IV.vi.40-55).
Baal gives forth his voice and the earth shakes (IV.vii.31-33).
A final group of motifs occurs in Baal V and VI (KTU 1.5 and 1.6), which are almost
certainly sequential. Baal's lordship is again contested, this time by Mot-Death, the
voracious king of death and the underworld. Baal enters into conflict with him and is
pierced and dies, and descends to the underworld (V.vi). Later however he revives
(Vl.iii). He battles again with Mot, who is defeated and proclaims Baal the king
(VLvi).

































We shall return to consider the full significance of this sequence in chapter VII. For
the purposes of the present chapter, we would simply note three motifs.
Baal II
Baal ousted. Returns to
Sapunu.
Baal III
Baal's conflict with Yam-




Although the complete arrangement of these motifs may now be lost to us, it would
seem fair to say that the Baal Cycle embodies what may be described as a programme
of events, which features some 'gathering' and 'return' motifs. Of course, it is not
eschatological in the sense that the later biblical prophets are. But it cannot be
dismissed as a mere agricultural myth, any more than it is possible to dismiss
Yhwhism, with its harvest festivals and metaphors, as such. It is a cosmogonic myth
for the construction and reconstruction of the world. As it is a repeating and repeated
13 de Moor, Anthology, 56.
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myth, it is reasonable to imagine that it might have been viewed as having some
ultimate reference to a re-creation of the cosmos into a new age. And that is where
eschatology begins.
2. Mesopotamian Texts.
Turning from Ugarit to Mesopotamia, Widengren cites several texts which refer to
ingathering of the scattered.14 His purpose is to ascertain the date of ingathering
sayings in Hebrew literature, and he concludes that the motif 'is so well attested in an
early period that no decisive arguments speak against its authenticity among pre-exilic
prophets.'15 However the texts he cites are of interest simply in showing that the
gathering of the scattered was a standard motif of ancient near eastern statecraft. It
was seen as a merciful function of a magnanimous lord. In the prologue of
Hammurabi (c. 1790 BCE), the king styles himself mupahhir nisi saphati sa Isinki,
'the gatherer of the scattered people of Isin' (II 49f.).16 Thus the theme goes back to
remote times in Mesopotamian thought. Yet it occurs little changed a millennium
later. In an inscription of Assurbanipal, the king describes his own actions towards
Babylon:
nisasu saphati upahhirama Its scattered people I gathered
uter asrusin. and restored to their place.17
A 7th century building inscription of Esarhaddon, Assurbanipal's father, proclaims his
charitable deeds toward the Babylonians.
For the citizens ofBabylon the oppressed,
I established anew as privileged their freedom,
Under the protection ofAnu and Enlil.
They who were bought and brought to slavery,
who had been put into chains andfetters,
I gathered and counted as Babylonians.
Theirplunderedproperty I restored.
The destitute I clothed in clothes
and caused their feet to take the way to Babylon.
To settle down in the city, to build temples,
to plant orchards, to dig canals
I gave them confidence.
Their privileged status, made vain, which had disappeared,
I restored to its place.
The tablets oftheirfreedomfrom taxes I wrote anew.
14 Widengren, "Yahweh's Gathering," 227-245.
15 Widengren, "Yahweh's Gathering," 241; cf. 227.
16 Widengren, "Yahweh's Gathering," 235.
17 Widengren, "Yahweh's Gathering," 235; from Langdon, Koniginschriften, 174.3 If.
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Into the four winds I opened their way,
in order that they might direct their intention
to have intercourse with the totality of countries,18
More particularly to our present investigation, ingathering was also a function of the
propitiate deity.
sa saphi t[upahhara gajnunsu The house of the scattered thou
gatherest.19
[illat] nisi"'" sapihti tusteseri For the scattered clan of the people
harrana thou guidest its way.20
Widengren also cites a prayer to the deity to gather the scattered clan: illatu: sapihtu
illati liphur,21 Sometimes the action of the deity is to be undertaken in the future.
Widengren states, "A future action is probably indicated in a series of so-called
'apocalyptic' prophecies where one reads the following prophecy of salvation (CT
XIII 50.7-9):"
"mi-sa-ru is-sak-kan An act of justice will be promulgated,
e-sa-tu us-te-se-ra the confusion will be set aright,
dal-ha-a-tum i-zak-ka-a the troubles will clear up,
sa-a[p-hu-tum i-pah-hu-ra] those who have been scattered will
be gathered],
na-as-hu-tum KJ.MIN those who have been uprooted
DITTO,
ki-na-a-tum uk-tan-na-ma the righteous will be re¬
established."22
Widengren concludes his discussion of the ingathering motif in relation to the deity:
"The promises clearly contain the aspect of futurity, and I am definitely of the opinion
that our theme has been used 'eschatologically' in Mesopotamia."23 Thus the broader
ancient Near Eastern literature suggests that, in Ugarit, ingathering themes were basic
to the cosmogonic sequence of the Baal cycle, and in Mesopotamia eschatological
ingathering and scattering were standard motifs of royal benevolence or displeasure,
and ingathering was one of the functions of the benign deity.
18 Widengren, "Yahweh's Gathering," 234; from Borger, Inschriften, 25 VII 12ff.
19 Widengren, "Yahweh's Gathering," 236; from Ebeling, 'Handerhebung,' 44.53. Widengren [236]
notes: 'Thanks to VAT 13681 it has been possible to restore a gap in King's publication.'
20 Widengren, "Yahweh's Gathering," 236; from Ebeling, 'Handerhebung', 122.12.
21 Widengren, "Yahweh's Gathering," 244; from Weir, Lexicon, 296 s.v. saphu.
22 Widengren, "Yahweh's Gathering," 237; from Biggs, "Babylonian 'Prophecies'," 121. Widengren
states: 'To judge from the entire context, there can be little doubt about the restoration of the small gap
in the fourth line quoted' (237). He notes (244) that later duplicates, added by Grayson and Lambert,
"Prophecies," 7-30, have greatly facilitated the comprehension of this text.
23 Widengren, "Yahweh's Gathering," 237.
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II. OT Eschatological Programmes.
Three OT passages appear to display entire programmes of eschatological events.
These passages are Ezk 34-48, Zech 9-14, and Joel 3-4. I shall investigate them
individually.
1. Ezekiel 34-48.
The prophecies in Ezk 34 to 48 appear unambiguously eschatological. They
repeatedly refer to events which were patently not part of the writer's present
experience. Israel are to be revived and reunified (37:1-28). There is a massive attack
against Israel, after their return from exile, by an alliance of nations led by a prince
whose home is in the utter north (38:12, 15). This is said to be the day spoken of by
previous prophets, presumably the Day of Yhwh (38:17; 39:8). The aftermath will be
a Utopian Jerusalem in which a magical stream flows from the rebuilt temple, making
healing trees bear fruit every month, and sweetening the waters of the Dead Sea (47:1-
12). Phrases such as rP"inK3 (38:8), D^DTf rfHnfcO (38:16), and
KVin DTO (38:10,14,18; 39:11) define the time of these events as in the far future.24
Early interpreters recognize the eschatological referent of these chapters. The LXX
translator, for whom the kingdom of Amalek was no more (IChr 4:42f), reinterpreted
Balaam's prophecy at Num 24:7 to apply not to Agag, Amalek's king, but to Gog,
presumably recognizing a still future enemy in the figure of Ezk 38 and 39. 4Q385
(Second Ezekiela) interprets these chapters eschatologically.25 So too does the
Targum.26 The NT envisages Gog's attack taking place one thousand years after the
inauguration of the messianic reign (Rev 20:8). Rabbinic literature regards Ezk 37 as a
prediction of the end-time resurrection of the dead and repeatedly refers to Gog and
Magog in eschatological contexts.27 The passage has even carried its eschatological
24 Ibn Ezra, although sometimes unsure about which period a prophetic passage refers to (cf. eg.
comm. on Hos 2:25), accepts that whenever the phrase CPDTl n"HnX3 occurs the prophecy refers to
the age to come (cf. comms. on Gen 49:1; Isa 2:1; Mic 4:1) [Lipshitz, Ibn Ezra on Hosea, 45], Smith
notes the eschatological import of Xinn DV3 [Micah-Malachi, 39],
25 For the text see Strugnell and Dimant, "4Q Second Ezekiel," 45-58. They comment, 'One of the
surprises in the work is that the vision of the Dry Bones appears to be interpreted as predicting
historical [that is, historical from the pseudepigraphic writer's viewpoint, but future from the
narrator's] or eschatological events, in the same symbolic way as other visions were interpreted in
other apocalyptic writings' [48],
26 The Targum consistently interprets these chapters eschatologically but not messianically. Given the
opportunities for messianic interpretation in the references to the eschatological Davidic king in
34:1 Iff, this is remarkable. Levey observes that 'the Targumist or Targumists originally responsible for
the Targum to Ezekiel did not find Messianism as imperative an issue as some of the others', and
suggests they had an eschatological, non-messianic outlook [Levey, Messiah, 86-87].
27 Only a few of the numerous references in talmudim and midrashim may be cited. Ezk 37 is taken as
referring to the resurrection of the dead at Shab 152b; Ta'an 2b; Sanh 92b. Gog and Magog are
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interpretation with it into the Koran, which tells how Yajjuj and Majjuj (Gog and
Magog) were confined behind a wall of brass by Alexander, to be held there until their
release preceding the time of resurrection and judgment (Suwar 18 & 21). Modern
interpreters too recognize that the passage refers to events in the far future.28
Ezk 34 to 48 also seem to contain a deliberate sequence of events, rather than just a
catalogue of unrelated prophecies about the future. Ezk 38 and 39 is unmistakably a
narrative, as modern commentators recognize. For instance, Blenkinsopp observes
that 'the Gog passage tells a fairly clear and consistent story' and Cooke notes its
'loosely strung sequence of ideas'.29 However, they are hesitant of recognizing a
sequence of events in the wider context of Ezk 34-48. Blenkinsopp regards the present
position of Ezk 38-39 as problematic.
The logical sequence would seem to require that chapters 38-39 precede the section
that deals with restoration in chapters 34-37, as in fact they do in one late LXX
attestation (the J. H. Scheide papyri, second to fourth century A.D.). The finale of the
Gog passage, 39:25-29, would serve very well as a prologue to the more detailed
account of the restoration of Israel in chapters 34-37, the fate of the slain enemy's
remains would make a fitting contrast with the resuscitation of the dry bones, and the
promise concerning the sanctuary with which chapters 34-37 ends would lead
smoothly into the vision of the new temple in chapters 40-48.30
On the other hand, Blenkinsopp himself seems uneasy with this, stressing that 'the
abundant material preserved from Ezekiel's preaching and the editorial comment on it
have been arranged according to a meaningful structure'.31 He therefore suggests that
'since the Gog narrative presupposes return to the land but does not speak of a rebuilt
temple, this was thought to be the most appropriate point at which to fit it in.'32
Indeed, it could not be otherwise, for, although the narrative standpoint of Ezekiel is
consistently exilic, Gog's attack is against the land of Israel, and therefore Israel's
return and restoration is the necessary prerequisite to Gog's attack. The Gog narrative
itself makes this clear (38:8-14). Thus the entire section of chapters 34-39 functions
convincingly as a sequence, and could not easily be arranged otherwise. As the
mentioned in eschatological contexts at AgM 2:4; PirM 5:58; AsM 4:14, Ber 7b; yMeg 71b; yYom
10a; MidTan (Korach, end); MidTeh 2.2.
28 Davidson: 'The time is indefinite, it is far into the years to come' [Ezekiel, 274], Fisch observes that
these events are set in the messianic time [Ezekiel, 233, 252-3]. Carley suggests Ezk 38 and 39
represent 'God's triumph over the world' [Ezekiel, 254].
29 Blenkinsopp, Ezekiel, 179; Cooke, Ezekiel, 407.
30 Blenkinsopp, Ezekiel, 180.
31 Blenkinsopp, Ezekiel, 180. Earlier he notes, 'On a first reading of the book, one gets an impression
of continuity, structure, and order and of its being a well thought out whole to a much greater extent
than other prophetic books' [3], The view of Kirkpatrick is similar: 'The Book of Ezekiel bears the
marks of careful plan and arrangement' [The Doctrine ofthe Prophets, 336].
32 Blenkinsopp, Ezekiel, 180.
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ensuing chapters 40-48 also make sense in their present position, depicting the Utopian
Jerusalem in the aftermath of Gog's defeat, the entire passage Ezk 34-48 also
functions well as a sequence. Therefore, since the rest of Ezekiel is carefully
structured, as Blenkinsopp notes, it may tentatively be assumed that there is an
intentional sequence of eschatological events throughout Ezk 34-48, and not in
chapters 38 and 39 alone.
The details of this eschatological sequence or programme are as follows. Yhwh will
gather his scattered flock back to their land (34:11-24), a theme repeated from earlier
in Ezekiel (11:17; 20:34-41; 28:25). He will set David over them as shepherd, fcOCES,
and king (34:23-24; 37:24-25). The desolate land will become fruitful (34:26-29).
There follows a prophecy against Edom and the nations who desolated Israel (35:1-
36:7), then the theme of restoration is again taken up: the people will be gathered,
forgiven, and faithful; the land will be fruitful, populous, and rebuilt (36:8-38). Then
follow further prophecies of national restoration. Yhwh will revive rP3-t70
as from death (37:11-12). Commentators generally take the phrase as designating
Josephites and Judahites together.33 However, in v. 16 the same phrase denotes the
Josephites in contrast to the Judahites, who are called "OD, so there may be
some emphasis on the resurgence of the Josephites in particular. Those revived,
whether Josephites or all Israel, will be gathered to their land, and reunited (37:15-23),
and their king and prince will be 'David' (37:24ff).34 Then comes the attack of Gog
and his vast alliance (38:1 ff). This attack, which is divinely initiated (38:4f,16f; 39:2),
is to take place when the preceding prophecies have been fulfilled, and Israel is settled
and prosperous in their land (38:8-12). Gog and his horde will be defeated by divine
intervention and fall on the mountains of Israel, where beasts will eat them (38:18-
39:20). At Gog's defeat the nations will know Yhwh and see his glory (38:16; 39:21).
They will recognize his relationship to Israel and his sanctuary in Jerusalem; they will
understand his former punishment of his people (39:23-24; cf. 37:28). Israel will
acknowledge Yhwh as their God, and he will pour out his spirit upon them (39:22,25-
29). Then follows an extended description of the temple and Israel in the latter days
(40-48). They will be ruled by their (44:3; 46:16-18), presumably of bet-David,
like the one of 34:23-24; 36:25. The appointed feasts (45:21-25; 46:9-11) and the cult
33 See, eg, Cooke, Ezekiel, 397.
34 It is unclear whether David redivivus is envisaged, or merely David represented in a descendant.
There is some evidence for belief in a David redivivus in rabbinic times [Levey, Messiah, 86], though
not before. The Targum casts no light upon this verse, but at Ezk 17:22 it expects 'a child (p"0">) from
the kingdom of the house of David'.
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(45:13-46:24) will be restored. The twelve tribes will be reunited in their land around
the temple (48), and foreigners will settle and be accepted among them (47:22-23).
Therefore, omitting for the moment the references to the Davidic king, Ezekiel seems
to envisage the following eschatological schema.
Gathering of Israel, both Joseph-
ites and Judahites. Possible
emphasis on Josephites.
Gathering of hostile nations
against Jerusalem.
Israel live and worship in their
land. The nations acknowledge
Yhwh.
The exact period of the Davidic reign is unclear. His description as shepherd in the
context of Israel's ingathering probably implies that he will instigate, inspire, or
superintend it (34:23). He will dwell among the people in the Utopian post-conflict
period (44:3; 46:16-18), which should therefore probably be identified as an
eschatological Davidic malkut. He is not mentioned among the events of the conflict
or its immediate aftermath, but his appointment as Israel's prince for ever (37:25)
suggests that his presence should possibly be inferred throughout the entire
programme.
2. Zechariah 9-14.
Zech 9-14 is eschatological in tone. This was noted earlier in regard to Zech 14.35 But
it is equally true of the preceding chapters 9-13. Zech 9:10 depicts a king who will
rule in universal peace. In chapters 12 and 13 the eschatological slogan HTTP! DYO
occurs repeatedly (12:3,4,6,8,9,11; 13:1,2,4).36 The eschatological reference of these
chapters is confirmed by its being recognized by early interpreters. 1 En 71:14-15
describes a 'son of man' who shall 'proclaim peace to you', a phrase most resembling
the description of the future king in Zech 9:10. SibOr 8.324 interprets Zech 9:9
messianically: 'Rejoice, holy daughter Zion, . . . Your king comes in, mounted on a
foal, appearing gentle ... he is son of God.'37 NT writers saw these chapters as
predicting messianic events, which they regarded as fulfilled in their own time.38 The
Targum interprets Zech 10:4 messianically: 'Out of him [Judah] comes his king, out
of him comes his Messiah.' The Talmud and Midrash Rabbah interpret several
35 See Chapter IV, § II.
36 R. L. Smith notes the eschatological import of this phrase [Micah-Malachi, 39].
37 The passage is widely regarded as a Christian interpolation (on which see Collins, "Development of
the Sibylline Tradition," 446-8). However that does not affect its significance as evidence of early
messianic interpretation of this passage.
38 See Zech 9:9 at Mt21:5 and Jn 12:15; Zech 11:12-13 at Mt 27:9-10; Zech 12:3 at Lk 21:24; 12:10 at
Jn 19:37 and Rev 1:7; Zech 13:7 at Mt 26:31 and Mk 14:27.
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passages messianically or eschatologically.39 Modern commentators also recognize
intentional eschatological prediction throughout Zech 9-14.40
Zech 9-14 also seems to contain a deliberate sequence or sequences of events, rather
than just unrelated prophecies. C. H. Dodd observes that chapters 9 to 14 of Zechariah
have, '. . . the character of an apocalypse, and while its component visions are not
easy to bring into a consistent scheme, it can be understood as setting forth a whole
eschatological programme.'41 R. L. Smith refers to the passage's 'eschatological
timetable.'42 And Black, in his detailed study of the messianism of these chapters,
notes,
While it is obvious that no reading of Zech 9-14 is capable of discovering a clear and
well-ordered sequence of events beginning with chapter 9 and ending with chapter 14,
it is not difficult to discover within Zech 9-14 an implied, though loosely organized
sort of eschatological schema.43
Thus Zech 9-14, like Ezk 34-48, seems to depict a sequence of anticipated latterday
events, in Dodd's phrase, 'a whole eschatological programme.' We now proceed to
investigate the characteristics of this programme.
The first sequence of eschatological events occurs in Zech 9:9-17, which seems to
encompass in miniature the entire sequence which later reoccurs in Zech 10:1-14:21.
To Jerusalem comes a king (Zech 9:9), whose Davidic lineage is implied in his
Solomonic characteristics. He will impose peace, speak shalom to the nations, and
have universal dominion, described in v. 10 in terms of the messianic motto which
occurs also in Solomonic Ps 72:8. The description of his peaceful reign further
confirms his Solomonic qualities. Thereafter the ingathering of Israel is described
(9:11). While it is not stated that the king instigates this event, the narrative
progression from his coming to their gathering probably implies as much. Israel shall
be liberated (r6lZ?) from the 13 CD ]">K TO waterless pit (v.ll). This phrase
designates, first, a place of death, like the grave, or an underground dungeon.44 But
39 See, for instance, Zech 9:9 at Sanh 99a; Zech 11:12 at GenR 98.9; Zech 12:10-12 at Suk 52a. See
too Meg 3a, where it is said the land quaked at the Aramaic translation of the Prophets, but not of the
Pentateuch, because the translation of the Prophets reveals hidden mysteries. The instance given of
such a mystery is Zech 12:11.
40 Lamarche, Zacharie IX-XIV, 152-157; Dodd, According to the Scriptures, 64; Hanson, Dawn, 280ff;
Black, Rejected and Slain, 44, 57.
41 Dodd, According to the Scriptures, 64.
42 R. L. Smith, Micah-Malachi, 271.
43 Black, Rejected and Slain Messiah, 52-3.
44 For the widespread metaphorical link between pit, imprisonment, and death in the ancient Near East,
see Keel, Symbolism, 62-78.
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there seems also to be an allusion to the pit-captivity of Joseph in Gen 37:24, which
features both the verb and a description of the "113 as CPD 13 'pK.<5 This might
suggest that the captives liberated are the Josephites, the exiled northern tribes, a
supposition supported by their appearing as Yhwh's weapon together with Judah in
v.13, and by the more explicit reference to their return in Zech 10:6-12, discussed
below. The freed captives return to their "|11123 fortress (v. 12), denoting Zion, as
does "12S3 at Isa 22:10, or possibly just the land of Israel. Then comes holy war
language (vv.13-16). The situation envisaged is an attack on Jerusalem by foreigners,
rather than an Israelite military offensive. This can be seen from the statement that
Yhwh will defend (II"1) them (v. 15), the verb j33 denoting at its every other
occurrence in the Bible, including Zechariah, the defence or protection of Jerusalem at
time of siege.46 It is also implied in Yhwh's delivering or rescuing Israel (DSPCtfiri;
v.16). It may also be indicated in the rather opaque reference to the victorious
Israelites trampling the slingstones (v. 15), which might suggest a previous attack by
siege machines.47 At this national crisis, Yhwh will fight on Israel's behalf and save
them. The restored Ephraimites and Judahites, reunited Israel, shall be his weapons of
attack. Thereafter the triumphant Israelites shall sparkle and rejoice in their land
(v.16).
A more complex version of the same sequence seems to be described in Zech 10:1-
14:21. A number of features identify the present form of this passage as a literary unit,
whatever its original sources may have been. The difference in tone between the
Utopian vision of 9:17 and the prophetic admonition of 10:1 marks it as a new section.
Its opening theme is that Yhwh alone is the rain giver (10:1-2) and the repetition of
this theme in 14:17ff. forms an inclusio marking the boundaries of the whole section.
The prominence of the shepherd theme (10:2-3; 11:3-17; 13:7), absent from the earlier
part of the book, supports the same conclusion.
As regards its sequence of events, it opens with a brief admonition to look to Yhwh,
not idols, for the blessing of rain (vv.1-2). Then follows a prediction of Israel's
restoration (vv.3-12). Judah will be strengthened (vv.3-6) and, in language allusive of
Gen 49:10, the future kingship of Israel is accorded them (v.4). Smith notes of v.4,
45 Stuhlmueller [Rebuilding, 126] notes the 'almost verbatim' resemblance to Gen 37:24.
46 Isa 31:5; 37:35; 38:6; 2 Ki 19:34; 20:6; Zech 12:8.
47 R. L. Smith renders the phrase S7b>p-,,D3K as (they will. . . tread down) the sling stones [Smith,
Micah-Malachi, 258, 260], He does not state whether he envisages siege machines or hand slings. But
the former would be more likely in a siege situation, and the closest parallel to this phrase,
CTttSp "ODX at 2 Chr 26:14-15, denotes projectiles of siege machines.
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'These metaphorical references are all to a new leader who is to come out of Judah,'48
The Targum, as noted above, agrees. The Judahites dwelling in the land will be
strengthened, and the Josephites will be gathered from distant lands and repatriated in
Gilead and Lebanon (vv.6-12). (In this Zech 9-14 differs from Ezk 37, which
envisages the ingathering of both Ephraim and Judah. This is consistent with the
prophecies in Zech 9-14 having originated in post-exilic times, when a community of
Judahites had returned to the land.) Then it is predicted that Jerusalem will be
besieged by foreign armies (12:2-3). Yhwh will rescue Israel and destroy the attacking
nations (12:9; 14:3ff). In the conflict the house of David will make glorious battle,
going before Israel like □Tfbx and the "JK'PD (12:8-9). Thereafter the
survivors of the nations will ascend to Zion to worship at the Feast of Sukkoth (Zech
14:16-21). The worship of Israel with the nations at the latterday Feast of Sukkoth is
not stated, but is implied simply by its location on Zion, as well as by the wider
Zecharian context (8:20-23).
Although the golden age depicted in Zech 14 is emphatically a kingdom of God, with
its threefold emphasis on Yhwh as universal king (vv.9,16,17), that does not exclude
the possibility that the writer envisaged an eschatological scion of the house of David
ruling as Yhwh's representative. Indeed, though a human king is not mentioned per
se, a number of points suggest that one should be viewed as present. First Zech 9:10
predicts that the coming king will have ultimate universal dominion. This can be
fulfilled, in the context of Zech 9-14, only if he is regarded as ruling in the time when
hostile nations have been finally subdued, that is, after the eschatological conflict in
Zech 14. Second, references to bet-David's military prowess in the eschatological
conflict (Zech 12:8-9) suggest that they will triumph and rule in Zion thereafter.
Third, other prophets depict the eschatological kingdom as having a restored house of
David.49 The Zecharian writer, as shall be seen in the following section, was aware of
the writings of at least some of his predecessors. It is therefore unlikely that he would
have imagined a golden age for Israel with a vacant throne of David. Certainly,
ancient commentators appear to have reasoned along these lines, when they represent
Zech 14 as a Davidic malkut,50 As Black notes, 'Although there is no mention of any
48 R. L. Smith, Micah-Malachi, 265. He notes that cornerstone (H3S) denotes leadership at Ps 118:22
and Isa 19:13, and tent-peg (~h"P) at Isa 22:23-24 [264-5]. Battle-bow is not used elsewhere in the
Bible to denote a king, but was a common royal designation in the Near East [Mason, Haggai,
Zechariah, and Malachi, 100],
49 Isa 11:1-9; Jer 3:17; 23:3-6; Ezk 37:21-25; 44:3; 46:16-18; Hos 3:4-5; Mic 4:8-5:l[2]; Am 9:11-14.
50 Otot 8:4 depicts Zech 14:3 occurring in ben David's reign. SefZ 50 describes ben David coming at
the time when the Lord descends upon the Mount of Olives [Zech 14:4], PirM 5:65-6 sets Zech 14:3,
and probably 14:4, in the time of ben David [cf. PirM 5:45ff]. Sa'adya depicts the disintegration of the
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human agent in the MT of Zech 14, this chapter is interpreted in a messianic context
in a large number of rabbinic references.'51
Of course, the above-outlined Zecharian event-sequences omit most of Zech 11-13,
with its shepherds rejecting and rejected, its mysterious pierced figure, its desolated
Jerusalem, and exiled people. These themes shall be considered in chapter VII. But,
disregarding them for the present, there is a broad similarity between the











of Israel Gathering of hostile nat¬
ions against Jerusalem.
Attack. Deliverance.
Israel worship Yhwh at
Feast of Sukkoth with the
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Black too recognizes a somewhat similar sequence in these chapters.
While there is no single narrative which begins in chapter 9 and ends in chapter 14,
there seem to be recurring narrative sequences, nearly all of which relate the events of
the eschaton. The most obvious and frequently-recurring one envisions Yahweh
gathering his people from the nations, leading them in battle, defeating the nations,
establishing the blissful kingdom, and gathering the nations at Jerusalem. This
sequence (or portions of it) is found in 9.1-8, 9.11-17, 10.3b-11.3, 12.1-9, and 14.1-
21.52
3. Joel 3-4 [2:28-3:21].
The tone of the passage is eschatological. There occur phrases such as mrP DT (3:4
[2:31]), KVin mm rmnn CPD">3 (4:1 [3:1]), and KliHl DYO (4:18 [3:18]), and
the themes include the outpouring of the divine ruach upon all flesh (3:1 [2:28]),
massive disruption of the heavenly bodies (3:If; 4:15 [2:30f; 3:15]), Israel's final
vindication and Jerusalem's peace, forgiveness, and divine indwelling for ever (4:1-21
[3:1-21]). The passage also seems to be consciously presenting a programme of
events. One commentator describes it as an 'Apocalypse'.53
invaders (Zech 14:12) and the nations' ascent to procure rain (Zech 14:16ff) as taking place in the time
of the Messiah [Kitab al-'Amanat, VIII.vi; Rosenblatt, 306-8]. Ibn Tibbon adds to Sa'adya's text the
words, 'the son of David will decree it upon them [the conquered nations] that they come every year to
celebrate the feast of tabernacles' [Kitab al-'Amanat, VIII.vi; Rosenblatt, 307], Black [Rejected and
Slain, 152] notes SongR 2.13.4, which interprets Zech 14:9, The Lord shall be king over the whole
earth, in the time of the Messiah. He also notes various other passages which suggest a messianic
interpretation of Zech 14:3-4 [142-57], Some of these shall be discussed in chapter VII.
51 Black, Rejected andSlain, 156.
52 Black, Rejected and Slain, 54.
53 G. A. Smith, Twelve Prophets, 431.
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The sequence of events is as follows. Yhwh will gather all nations to the Valley of
Jehoshaphat, where he will judge and recompense them for having previously
scattered Israel (Joel 4:2f [3:2f]). The location intended is, probably, the Valley of
Berakhah beside Jerusalem,54 where Jehoshaphat celebrated the supernatural rout of
the Moabite and Ammonite alliance (2 Chr 20).55 Thus the scenario is one of
ingathered Israel threatened at the gates of Jerusalem by a foreign invasion, while the
location evokes the conceptual framework of 2 Chr 20, with its Asaphite holy war
zikhron, victory, and triumphant celebration. Yhwh addresses the nations directly,
apparently in non-eschatological time, warning them of coming judgment and
foretelling Israel's resurgence (4:4-8 [3:4-8]). Then the eschatological vision reoccurs.
The nations are summoned to the valley. Yhwh will roar from Zion and they will be
reaped like corn and trampled in the winepress (4:9-16 [3:9-16]). Then Israel will be
blessed with abundant security and fertility, and a stream will flow from the Lord's
house and water the land (4:17-18). Israel's latterday worship is not explicitly
mentioned, but is implied in their reconciliation with Yhwh, when Jerusalem will be
holy, and the people's bloodguilt pardoned (4:17,21; [3:17,21]). After such a
cataclysmic judgment, the nations will presumably acknowledge Yhwh's supremacy
and his dwelling in Jerusalem. Thus the eschatological programme of this passage is
as follows seems to be as follows.
Ingathering of Israel. Ingathering of nations against Israel blessed; reconciled with
Jerusalem. Divine deliverance. Yhwh; vindicated before the
nations.
Joel 3-4 contains no explicit reference to a latterday bet David. However the
comparison of the latterday conflict with that of Jehoshaphat suggests that a Davidic
king, like Jehoshaphat, is to lead Israel at that time (4:2).
54 In 2 Chr 20:26 the Israelites assemble in the Valley of Berakhah to praise Yhwh on the fourth day
after their victory. As this is the only valley mentioned in connection with Jehoshaphat it is the likeliest
candidate for the reference in Joel 4:2. (The battle itself is not said to have taken place in a valley.)
Since the fourth century CE, the Valley of Berakhah has been identified with the Kidron valley
between Jerusalem and the Mount of Olives [Myers, Hosea to Jonah, 91]. No earlier evidence for the
identification is available, but the environs of Jerusalem would seem an appropriate spot for a victory
celebration. The battle itself is said to have taken place in the direction of the Desert of Tekoa, south of
Jerusalem (2 Chr 20:20). However there is no indication that the Valley of Berakhah was in the same
vicinity. Rather it was the place they assembled after the work of gathering booty was complete.
55 There seems insufficient ground for saying that, because Jehoshaphat simply means 'Yhwh judges',
Joel's nDE7U"P pDS7 therefore refers only to Yhwh's judgment and not to the events of 2 Chr 20 [pace
G. A. Smith, Twelve Prophets, 11:432], As noted previously, word-play upon proper names is a
common technique in Hebrew literature from biblical times on (ch. Ill, § I). Indeed, given the divine
judgment described in 2 Chr 20, the very name 'Jehoshaphat' might be regarded as a wordplay in 2
Chr 20 itself. Certainly, Ibn Ezra does not hesitate to identify the 'Valley of Jehoshaphat' with the
Valley of Berakhah in 2 Chr 20 [Comm. on Joel 4:2],
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4. One eschatological programme in Ezk 34-48, Zech 9-14, and Joel 3-4?
These three prophetic passages therefore present remarkably similar eschatological
programmes. This similarity may be more than accidental. There is evidence of
substantial literary relationship between the three programmes, which suggests that
the later ones may be dependent on the earlier ones, and be intentionally describing
the same anticipated events.
Several commentators observe that Zech 9-14 frequently appropriates and reuses
earlier biblical writings.56 As Black notes,
Perhaps more than any other OT prophetic work, Zech 9-14 is the reinterpretation of
earlier prophecy, some of which has been expanded, some reinterpreted, and some
even reversed.57
This is evident in isolated allusions, such as those to Gen 37:24, Gen 49:10, Amos
8:10, and Ps 72:8, at Zech 10:4, 9:11, 12:11 and 9:10, respectively. More
significantly, there is extensive dependence on blocks of earlier material, particularly
from Isaiah, Jeremiah, and Ezekiel.58 Black observes that, of all these, the most
influential block of scripture for Zech 9-14 is Ezek 30-48 (especially chapters 34, 36,
37, and 38).59 Some of the more striking resemblances are as follows.
Ezekiel Zechariah
34:3 = 11:5,16. Bad shepherds slaughter and eat the flock.
34:4 = 11:16. Bad shepherds neglect the weak and sick sheep.
34:10 = 10:3; 11:7-8. Yhwh is against bad shepherds and rejects them
34:11-20 = 10:3. Yhwh himself will care for his flock.
34:26 = 10:1; 14:17 ff. Yhwh is the giver of rain in season.
36:17,25 = 13:1 Israel cleansed from impurity with clean water.
36:26f; 39:29 = 12:10 Spiritual renewal of Israelites.
36:8; 37:23-7 = 13:9 Reiteration of covenant formula.
37:15ff. = 11:7-14 Staffs/sticks signifying the unity of Israel.
37:23 = 13:2 Israel cleansed of idolatry.
38:15 = 10:5 Invading army mounted on horses.
38:16; 39:2 = 14:2 Yhwh instigates the nations' attack.
38:16 = 14:16ff. Nations know Yhwh after the invasion's defeat.
38:19f. = 14:4,10 Great geological upheaval.
38:21 = 14:13 Attacking armies kill one another.
38:22 = 14:12-15 Plague on the invading armies.
39:10 = 14:14 The defeated armies will be plundered.
47. Iff. = 14:8 A river will flow from Jerusalem.
56 Mason, Earlier Biblical Material in Zechariah IX-XIV', Delcor, "Les sources", 385-411; Mitchell,
Smith, & Bewer, Haggai, Zechariah, 236-9; Stuhlmueller, Rebuilding, 115.
57 Black, Rejected and Slain Messiah, 48-9.
58 Suggested influences of Jeremiah on Zech 9-14 are listed by Black, Rejected and Slain Messiah, 50-
51. For Ezekiel and Isaiah see below.
59 Black, Rejected and Slain Messiah, 50.
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This suggests that Zech 9-14 is indeed dependent on Ezk 34-48, or, at least, upon the
traditions behind it. Moreover, not only does Zech 9-14 repeatedly allude to Ezk 34-
48, but there is some similarity of sequence in the allusions, as Black points out,
'Zech 11 draws heavily on Ezk 34 and 37; Ezk 36 is a major source for Zech 13; and
Ezk 38 provides much of the conceptual framework of Zech 14. '60
The internal evidence for Zech 9-14's dependence on Ezk 34-48 is confirmed by early
interpretation which regards the two texts as foretelling the same events. The earliest
indication of such a view may be LXX Ezk 37:16ff, which renders Hebrew ^17, stick,
as pa|35o<;, staff, possibly in order to agree with bpQ, staff, at Zech 11:7 (also
rendered pd(35oq in LXX). Better evidence is found in eschatological midrashim of
the first millennium CE, which repeatedly describe the attack of Gog, who appears in
the Bible only in Ezekiel, with citations from Zech 12 and 14.61 Thus Aggadat
Mashiah (26-30), dating probably from before 300 CE, describes Gog's attack with
quotations from Zech 12:12; 14:3; and 14:5. Asereth Melakhim (4:14-15), dating
probably from the mid-eighth century, describes it with quotes from Zech 12:10; and
14:2,4,12. Pirqe Mashiah (5:58-67), dating from the early Islamic period, cites Zech
14:1-2 and 14:3 in reference to Gog and Magog, together with Ezk 39:17. Sa'adya
Gaon cites numerous passages from Ezekiel and Zechariah in reference to the one
sequence of eschatological events, which includes the attack of Gog and Magog.62
Abot de Rabbi Nathan 34 refers to the war of Gog and Magog with a quote from Zech
14:4."
Other evidence that these texts were early regarded as referring to the same
eschatological events may be found in rabbinic traditions which conflate the
resurrection of the dead and the splitting of the Mount of Olives, the former event
being described, metaphorically or otherwise, at Ezk 37:12 but not in Zechariah, and
the latter in Zechariah but nowhere else. The Codex Reuchlinianus text of Tg Zech
14:4 adds, preceding the splitting of the Mount of Olives, the words, 'At that time the
Lord will take in his hand the great trumpet and will blow ten blasts upon it to revive
the dead.' The north wall of the mid-third century synagogue at Dura-Europos
contains, in the 'Ezekiel Cycle', a painting of a mountain split in the middle, which
60 Black, Rejected and Slain Messiah, 50.
61 The text of these midrashim, with remarks regarding their dating, is given in Appendix 1.
62 Sa'adya, Kitab al-'Amanat, VIII.v-vi (Rosenblatt, Beliefs, 302-312.
63 'Ten descents did the shekhinah make into the world: . . . And one will take place in the future, in
the days of Gog and Magog, as it is said, And his feet shall stand that day upon the Mount ofOlives'
[Zech 14:4].
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has dead bodies within it. In the following picture the dead are raised by angels.64
These would appear to be early versions of the idea that occurs later in Tg. Song 8:5.
When the dead rise, the Mount of Olives will be cleft, and all Israel's dead will come
up out of it. Also the righteous who have died in captivity, they will come by way of a
subterranean passage and will emerge from beneath the Mount ofOlives.
Thus ancient interpretation recognizes the dependence, or at least the similarity,
between the two texts. Rashi seems to be summing up such traditions, when he says at
his comment on Ezk 38:17, 'Zechariah also prophesied concerning the wars of Gog
and Magog: And I will gather all the nations, etc.'65 [Zech 14:2]; and, at his comment
on Zech 14:2, where he names Gog as the leader of that invasion.
Thus both internal parallels and ancient tradition suggest that Ezekiel's schema, or
something very like it, underlies Zech 9-14. This seems to suggest that the writer or
compiler of Zech 9-14 is deliberately setting out to re-describe the events of the
eschatological programme in Ezekiel. That is not to say that he does not insert
additional material or reinterpret events. He does.66 He employs Ezekiel's 'stick'
imager}' to represent Israel's coming disunity, rather than unity, as in Ezekiel (Ezk
37:15ff; Zech 11:14). He adds a further exile following the future ingathering (Zech
13:8-14:2). He also adds the death of a latterday shepherd-king, whose description
seems substantially dependent on Isa 40-55 and the 'servant songs' in particular (Zech
11:17; 12:10; 13:7).67 These issues shall be discussed in chapter VII. But additions
aside, the underlying schema of Zech 9-14 seems similar to that of Ezk 34-48, and to
be modelled on it.
Joel, like Zechariah, shows substantial dependence on earlier writings, as a number of
commentators note.68 Ogden comments,
One of the most intriguing features of Joel is its extensive quotation of other prophetic
writings. We may generally state that where such parallels exist it is Joel who has done
the borrowing. . . . The reason for this conclusion is that Joel places those materials
within his own particular expressions. For example, Joel incorporates 2:13-14, which
echo thoughts from Jonah 3:9 and 4:2, into a section carrying his basic "before and
64 Black, Rejected and Slain Messiah, 149-150.
65 traa bo nx tidoxi mam ana mnnbn bsa xnana xin ^xc; rr-on
66 R. L. Smith, Micah-Malachi, 271; Hanson, Dawn, 344; Black, Rejected and Slain, 75-6, all note that
the writer of Zech 9-14 has reversed and supplemented the themes of Ezk 34-48.
67 This has been argued a number of scholars, including Rudolph, Sacharja 9-14; Lamarche, Zacharie
IX-XIV, 124-30; Mason, Zechariah, 88; Ackroyd, "Zechariah," 654; Mitchell et al., Zechariah, 331;
Black, Rejected and Slain Messiah, 51, 86ff; Wolff, Jesaja 53 in Urchristentum, 40.
68 G. A. Smith, Twelve Prophets, 11:384; Ogden, Joel, 12; Wolff, Joel, 5, 10. Other commentators note
particular examples of borrowing [Prinsloo, Theology ofJoel, 58; Myers, Hosea to Jonah, 95].
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after" theme. Sometimes Joel turns the borrowed statement around - 2:3b reverses Isa
51:3; 2:21 similarly treats Ps 126:3; 3:10 reverses Isa 2:4. Virtually all of Joel's
quotations come from other prophets, and the list is quite extensive.69
G. A. Smith, offering different grounds for Joel's dependence, reaches a similar
conclusion.
The literary parallels between Joel and other writers are unusually many for so small a
book. They number at least twenty in seventy-two verses. The other books of the Old
Testament in which they occur are about twelve. Where one writer has parallels with
many, we do not necessarily conclude that he is the borrower, unless we find that some
of the phrases common to both are characteristic of the other writers, or that, in his text
of them, there are differences from theirs which may reasonably be reckoned to be of a
later origin. But that both of these conditions are found in the parallels between Joel
and other prophets has been shown by Prof. Driver and Mr G. B. Gray. "Several of the
parallels - either in their entirety or by virtue of certain words which they contain -
have their affinities solely or chiefly in the later writings. . . ."70
Joel does indeed cite directly from other OT writers in a host of passages. One verse
alone, Joel 1:15, has the following close linguistic parallels to other books.71
Joel. Other.
1:15 = Ezk 30:2 DYO nn[X]
1:15 = Ezk 30:3; Ob 15; Zeph 1:7 nVPb DY1 31~1P "O
1:15 = Isa 13:6 Kin*1 "Ht£?D
In addition to close linguistic parallels, Joel's eschatological motifs and themes also
share many points of resemblance with other writers. Ogden suggests that the
background to the outpouring of divine ruach in 2:28-29 seems to be Ezk 39:25-29.72
The earthquake at the time of the attack (4[3]:16) occurs elsewhere only in the
eschatological programmes of Ezk 38:19 and Zech 14:4-5. The slaughter is to be in a
valley (4[3]:14), as at Ezk 39:11. Water flowing from the latterday temple (4[3]:18)
occurs elsewhere in the OT only at Ezk 47 and Zech 14:8.73 The similarity between
the language of Joel 4[3]:2a and Zech 14:2a is striking. The language describing the
divinely initiated alliance of many nations against Jerusalem is similar in each case
(Joel 4[3]: 11-12; Ezk 38:15-16; Zech 14:2), as is its purpose in requiting the nations
for their maltreatment of Israel (Joel 4[3]:2-8,19; Ezk 36:5). The pronunciation of
desolation upon Egypt and Edom (Joel 4[3]:19) recalls Ezekiel, for whom the
69 Ogden, Joel, 12.
70 G. A. Smith, Twelve Prophets, 11:384.
71 A detailed list of Joel citations from and close linguistic parallels to other prophetic texts is given by
Ogden [Joel, 56-7].
72 Ogden, Joel, 37.
73 Myers may be correct in observing that the common background to this idea, from which all three
writers borrowed, is Isa 8:6 and its probable reference to the waters of Siloam (cf. Neh 3:15).
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word is a key-term,74 and in particular Ezk 29:9-12; 32:15 and 35:3-15, which
pronounce desolation against Egypt and Edom. All this suggests that Joel 3-4 [2:28-
3:21] intentionally describes the same programme of eschatological events as Ezk 34-
42 and Zech 9-14. This conclusion is supported by rabbinic tradition. Kimhi, who
equates the programmes of Ezekiel and Zechariah, says also of Joel 4[3]:2 that the
nations it describes will come with Gog and Magog, and that this is the same event as
is described in Ezk 39:2.75
5. Summary.
Ezk 34-48, Zech 9-14, and Joel 3-4 seem to present eschatological programmes,
which are similar in their broad outlines. This similarity apparently derives from the
dependence of Zechariah and Joel upon Ezekiel. There may also be some influence
between Zechariah and Joel. These eschatological programmes comprise a sequence
of gatherings to Zion. First, scattered Israel, with an emphasis on the Josephites,
gather from exile. Second, hostile nations gather against them. Third, following
Israel's deliverance, they and the survivors of all the nations will worship Yhwh at the
appointed feasts in Jerusalem (Ezk 45:13-46:24; Zech 14:16-21). Thus the envisaged
sequence of gatherings is as follows.
Ingathering of scattered Israel
from exile (particularly
Josephites).
Ingathering of nations against
Jerusalem.
Ingathering of Israel and nations to
worship on Zion.
That a distinct programme such as this formed part of the conceptual furniture of
ancient Israel is confirmed by a similarity between it and the motifs of the Baal Cycle,
when analogy is drawn between Baal and Yhwh on one hand and Yam-Sea and the
nations on the other. The connection between Baal and Yhwh is clear enough. Each
was their nation's representative deity, each the dweller on the holy hill, each the
cloudrider (Ps 68:5 [4]). A connection between the restless, surging nations and the sea
can also be made. C. Kloos maintains that the biblical theme of Yhwh's combat with
the Sea, in Ex 15, Ps 29 and elsewhere, is largely derived from Canaanite
mythology.76 Similarly, Jeremias suggests that Yhwh's triumph at Yam Suph has been
placed in the framework of mythological battle with the sea.77 Day maintains that the
biblical theme of conflict with the nations is a historicization of Yhwh's conflict with
74 Ezk 6:14; 7:27; 12:20; 14:15,16; 15:8; 23:33; 29:9,10,12 (x2); 32:15; 33:28,29; 35:3,4,7,9,12,14,15
(x2); 36:34.
75 Kimhi, Comm. on Joel 4:2.
76 Kloos, Yhwh's Combat, 213-4.
77 Jeremias, Theophanie, 96.
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the Sea.78 Certainly, the themes of Yhwh's war with the sea and its dragon, on the one
hand, and with the nations, on the other, are equated in a number of biblical
passages.79 Bearing these parallels in mind, the following similarity in the Canaanite
and Israelite sequences is discernable. The divine lord rules on his holy hill. Surging
forces mount an attack against him, displace him, and drive him away. (For Yhwh,
along with his people, leaves Zion when it is overwhelmed by the nations [Ezk
10:4ff]). There follows a conflict between the divine lord and the usurper in which the
latter is slain. Thereafter the divine lord returns to his mount, receives tribute, rebuilds
his palace, and rules there, receiving tribute to himself.
Baal II
Baal ousted. Returns to
Sapunu.
Baal III
Baal's conflict with Yam-




Ingathering of scattered Israel
from exile (particularly
Josephites).
Ingathering of nations against
Jerusalem.
Ingathering of Israel and nations to
worship on Zion.
There are, of course, differences between even the biblical programmes. Different
narrative standpoints, for instance, lead to different perspectives on the ingathering.
Ezekiel regards both Judah and Ephraim as absent from the land and in need of
gathering (37:11-21); Zechariah regards only Ephraim as absent and in need of
gathering, while Judah is present, but in need of strengthening (10:6). But, such
differences apart, there are broad similarities between the motifs of these programmes.
It is surely plausible to suggest that by early Second Temple times, some Israelites, at
least, regarded such eschatological programmes as defining their expectation of future
events.
III. Further Ingathering Programmes in the Biblical Prophets.
Ezekiel maintains that its predicted eschatological conflict is not self-originated, but
an established tradition among Israel's prophets (38:17; 39:8). As Davidson notes,
The prophet is not the author of the idea of this invasion. It has been predicted of old
by the prophets of Israel, prophesying over long periods (xxxviii.17, xxxix. 8). Neither
is it probable that the idea was one read out of certain prophecies merely by Ezekiel.
More likely it was an idea widely entertained.80
78 Day, God's Conflict, 139.
79 Ex 15:1-18; Isa 8:5-8; 17:12-14; 30:7; 51:9-11; Jer 51:34; Ezk 29:3-5; 32:2-9; Hab 3; Ps 18:5-18[4-
17]; 65:8[7]; 68:23[22]; 77:17-21 [16-20]; 87:4; 144:7-8.[18-19], Most of these texts are discussed by
Day [God's Conflict, 88-140].
80 Davidson, Ezekiel, 273-4.
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Zech 9-14 and Joel 3-4, by their heavy reliance on earlier prophets, imply that they
too are consciously retelling earlier traditions. The writer of Jeremiah also regarded
impending massive war as a recurrent theme among his predecessors (Jer 26:17-23;
28:8). It is therefore worthwhile to consider briefly other prophetic books in order to
see what motifs they may contain and what programmes of future events may be
implied in them. It is worth noting at the outset that the following passages are not all
as consistently eschatological as Ezekiel and Zechariah, whose anticipated events are
set in the distant future. They tend to mix distant eschatology with 'near eschatology'
and history. Nor is the motif sequence always as complete as in Ezekiel and
Zechariah. Nonetheless, the same tripartite motif-sequence is discernable. As in
Ezekiel and Zechariah, the narrative standpoint leads to different views of the
anticipated programme of events.
/. Zephaniah.
An eschatological tone is discernable throughout Zephaniah. There are references to
mrp-DV (1:14), mrp-p|KD"P (2:2), KTrnura (3:16), and KTfn nsn
(3:19,20). The book opens with a description of Yhwh's day of wrath as a fearful
judgment on the earth in general (1:2-3), and Jerusalem in particular (1:4-18). Then
Israel are exhorted to gather together and seek Yhwh before the day of wrath (2:1-2).
Given the book's narrative standpoint in Josiah's time81 this would seem to be an
exhortation to all Israel, and particularly to those Ephraimites remaining in the north,
to gather to Jerusalem for Josiah's passover, one aspect of which appears to have been
an attempt to gather the remnant of Ephraim (2 Chr 34:9; 35:18; 3 Ezr 1:21; bMeg
14b; bArak 33a).82 Then follows a series of prophecies against individual nations:
Philistia, Moab, Ammon, Cush, and Assyria (2:4-15). They will be destroyed by
81 The dating at Zech 1:1 and the absence of any reference to the staggering event of Josiah's death
suggests the prophecies which form Zephaniah were written during Josiah's lifetime. However, if those
commentators who assign a later date to the final form of the book are right (see Hyatt ["Zephaniah",
642] and Williams ["The Date", 83-85], who propose a date in Jehoiakim's time, and Smith and
Lacheman ["Authorship," 137-42], who assign the book's final form to 200 BCE, reckoning only 1:4-
13 as authentic Zephaniah), then the absence of any reference to Josiah's death must still be taken as
indicating a deliberate adoption of a narrative standpoint in Josiah's time.
82 I am not aware of this idea in other commentators. Gaster suggests the oracle was delivered at the
autumn Feast of Sukkoth, because the description of the desolation of the earth in l:2f suggests
'descriptions of the languishing earth in myths connected with the "vanishing and returning" (or "dying
and reviving") deities of fertility' [Myth, 679]. However the historical books make no mention of
Josiah's keeping Sukkoth, whereas much is made of his celebration of Passover (2 Ki 23:21ff; 2 Chr
35:Iff; 3 Ezr l:lff). If Zephaniah is of post-Josianic origin, then 2:1 may be a veiled exhortation to
later groups of scattered Israelites to gather together. Such groups might be Ephraimites after the
Babylonian destruction (cf. Jer 41:5ff.) or Babylonian Jews after Cyrus' decree. Nonetheless, the
narrative viewpoint of the text remains Josianic (1:1), and so the primary referent of 2:1 should be
sought in the events of Josiah's time.
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Yhwh (2:4-15), by Israel's hand (2:9), in recompense for their malevolence to Israel
(2:10). There follows a brief message of judgment against Israel (3:1-7). Then it is
said that Yhwh will gather all nations to pour out his wrath upon them (3:8). The
survivors be purified and will worship and serve him, both in their own lands and in
bringing tribute to him in Jerusalem (2:11; 3:9-10). Israel will be faithful to Yhwh and
honoured among the nations (3:11-13; 19-20). Finally, it appears that at the time the
enemy is turned back a further ingathering of Israel is to take place (3:15, 19-20). This
is to consist of those who have been scattered, which, given the date, or ostensible
date, of the prophecy in the reign of Josiah (1:1), would seem to indicate the ten
tribes. This would suggest that the prior gathering of Israel in 2:2 was partial. The
motif-sequence is similar to that in Zechariah and Ezekiel.
Gathering of Israel. Given the
narrative standpoint, particularly
Ephraim.
Gathering of nations. Attack &
deliverance.
Gathering of ten tribes. Nations
worship Yhwh in Jerusalem,
together with Israel.
2. Micah.
A similar sequence of motifs is discernable in Mic 4. The passage 4:1-8 is, as Smith
notes, 'freighted with eschatological overtones', indicated especially by phrases such
as D^DTl rTHniO (4:1) and Kin DYQ.83 It contains two oracles of hope.84 The first
depicts the eschatological vision of all nations ascending to worship in Jerusalem
(4:1-5). The second relates that in that day Israel will be regathered and the former
kingship, presumably the splendid extent of the united Davidic monarchy, will return
to Daughter Zion (4:6-8). Following this future vision, 4:9 to 5:3[4] features three
salvation oracles, each beginning nnS7(1), which look from Israel's present
predicament to their ultimate deliverance. The first oracle (4:9-10) represents
Daughter Zion crying out in terror, as in the pangs of childbirth. The reason is
apparently that her immediate destiny is capture and exile in Babylon. However, like
the pangs of childbirth, Israel's sorrows will ultimately lead to new life. Yhwh will
redeem them from Babylon. The second oracle (4:11-13) seems to present quite a
different picture: many nations are gathered against Zion, to destroy her and gloat
over her. But this time they are gathered for destruction by Yhwh himself, who brings
them as sheaves to the threshing-floor, a phrase depicting Moriah's eschatological
role in terms of its ancient one (1 Chr 21:18-22:1). Israel will thresh the nations and
devote their wealth to Yhwh (4:13). The third oracle (4:14-5:3[4]) tells how Zion's
besieging enemies humiliate Israel's judge (4:14). The writer looks forward to the
83 Smith, Micah-Malachi, 36, 39.
84 The division of Mic 4:1 -5:3[4] into a sequence of oracles, two of hope, three of salvation, is
suggested by Smith, Micah-Malachi, 37, 39, 40, 41, 43.
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appearance of a Bethlehemite moshel, a future David, whose worldwide greatness will
secure peace for Israel (5:1-3 [2-4]). Until the time of birth (of this child?), Israel is to
be forsaken by Yhwh. But when the moshel appears the rest of his brothers will return
to the children of Israel (5:2[3]), a phrase suggesting the gathering of a group of exiled
Israelites. Given the pre-exilic standpoint of the text, and the Judahite lineage of the
moshel, a reference to the return of the exiled Ephraimite ten tribes seems likely.
In these five oracles the distinctive motifs of the eschatological programmes
repeatedly occur: ingathering of Israel, especially Ephraim; attack by hostile nations;
deliverance; golden age; and future Davidic malkut. However it is unclear whether
any kind of purposeful programme is implied in the way this material is presented.
Particularly puzzling is the discrepancy between the first two salvation oracles (4:9-
13). The first indicates attack followed by exile; the second, attack followed by
deliverance. An attempt to reconcile these might produce a sequence of attack, exile,
gathering, attack, and deliverance.85 Taken together with the other oracles, this would





Ingathering of Israel. Gathering of nations
against Jerusalem.
Deliverance.
Gathering of Israel and
nations to worship on
Zion. Davidic malkut.
Return of ten tribes.
Such a programme might seem hopelessly contrived, if it were not for the fact that
Zech 9-14 also seems to depict two attacks, the first followed by exile, the second by
deliverance. Could it be that this writer, like the Zecharian one, was influenced by the
ancient Baal Cycle?86 Or could this passage from Micah have been another of the
many influences on Zech 9-14? We cannot say for sure. But certainly these oracles
contain all the motifs of the programmes of Ezekiel and Joel, and even of the full
Zecharian programme. However their pre-exilic narrative standpoint sees these events
beginning with the Babylonian attack and exile, while the post-exilic Zecharian writer
continued to regard them as future events even in his day.
3. Isaiah.
Portions of Isaiah indicate similar motifs, although none contains the entire sequence
found in the above texts. Isa 27 is eschatological in tone, the slogan JOHn D"PD
85 The use of nnS7 at 4:11 need not contradict this. The term is often used to draw attention to an
imminent or ideal future time (BDB, 774), as at Mic 5:3[4].
86 The full programme of Zech 9-14 and the influence of the Baal Cycle on its writer are discussed in
chapter VII.
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occurring throughout (27:1,2,12,13).87 There are hints of an eschatological programme
in Isa 27:12-13. It describes a vast threshing, the gathering of the Israelites one by
one, and the coming of the Israelites in Assyria and Egypt to worship in Zion. This
threshing may indicate an eschatological rout of the nations. This is seen from
analogy with other passages which employ threshing imagery similarly (Mic 4:12-13;
Ps 83:14[13]), and from the context, which previously foretells the destruction of
Leviathan, the tieromorphized forces of chaos (27:1). At that time the Israelites will
be gathered one by one, a phrase signifying the completeness of the gathering, which
Slotki paraphrases, 'Not a single exile will be left behind'.88 Whether they are
gathered before, during, or after, the conflict is not stated, although the text's simple
order of events might suggest the last of these. Those lost in Assyria who are to return
are the scattered tribes of the northern kingdom (2 Ki 15:29; 17:6).89 Who those in
Egypt are is not so clear. If the text is post-exilic it might refer to groups such as those
mentioned in Jer 42-43.90 But there seem to have been Israelite groups in Egypt before
that time (Hos 11:11; Zech 10:10), possibly taken there as captives (1 Ki 14:25ff;
2 Chr 12:2), and a reference to other earlier Israelites in Egypt cannot be excluded.
What can probably be said of this passage is that it seems to predict the return of the
ten tribes and their worship in Zion at, or after, the eschatological conflict. There may
or may not be a reference to the exiled southern kingdom.
The final chapters of Isaiah are also notably eschatological, foretelling the creation of
new heavens and earth, and a Utopian age of longevity, happiness, and reconciliation
with brute creation (65:17-25). In this context appears again the familiar programme
of events. First, an ingathering of Israel is the implied background to the chapter, for
the return is a major theme in the preceding chapters.91 After this ingathering, Yhwh
will gather all nations to see my glory (66:18). The phrase apparently indicates a
theophanic conquest in war, for afterwards the survivors will testify to Yhwh's glory
among the nations, and the corpses of those who rebelled will remain visible as an
object lesson (66:19,24). Then the nations, who have now heard of Yhwh's glory, will
bear the Israelites from all the nations to Jerusalem (66:20). This would include the
ten tribes, as Deutero-Isaiah mentions only Babylon as the place of Judah's exile
87 Widyapranawa describes Isa 24-27 as a 'long series of apocalyptic-eschatological prophecies',
[Isaiah 1-39, 163],
88 Slotki, Isaiah, 125.
89 For an examination of the biblical accounts of the Assyrian captivity in the light of Assyrian records,
see Becking, The Fall ofSamaria, 61-93. He concludes that Assyrian texts confirm the historicity of
the biblical accounts (92-3).
90 So Widyapranawa, Isaiah 1-39, 163.
91 Isa 11:12; 40:11; 49:5; 49:17,18; 52:11-12; 54:7; 56:8; 58:8.
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(48:20). The nations will worship before Yhwh, some even being selected as priests
and Levites (66:21). The Israelites' name will stand, that is, they will be honoured
(66:22). All mankind will come regularly to Jerusalem to worship there (66:23).
Isa 27:12-13. War and dehverance. Gathering of ten tribes.
Israel worship on Zion.





Gathering of all Israel.
Worship of Israel and all
nations on Zion.
The absence of an initial ingathering of Israel in Isa 27 may be because of its dating
from before the Judaean exile. Or the sequence may simply be incomplete. There was
no obligation always to cite it in full. However both Isa 27 and 66 provide the last two
motifs of the sequence in order, together with the concomitant ideas of a post-conflict
gathering of the ten tribes, and the worship of Israel and the nations on Zion.
4. Jeremiah.
The book of Jeremiah contains two passages that confirm the tripartite sequence and
some of its concomitant sub-motifs. Jer 3:6-18 can probably be regarded as a single
pericope, opening with the time the prophet received the message and ending with an
abrupt change of theme and language following v. 18, where prose becomes poetry
and Utopian vision reverts to recital of Israel's misdeeds. This passage begins by
telling allegorically how Yhwh exiled Israel, that is, the northern kingdom, for
unfaithfulness, and proceeds to speak of Judah's unfaithfulness (3:6-10). Judah's
exile, though not mentioned at this point, is implied in the later reference to their
ingathering from a northern land (3:18). Israel, the northern kingdom, are to return -
one from a town and two from a clan - to Zion (3:12-14). Then they will have rulers
after Yhwh's heart and will multiply in the land (3:16). Jerusalem will be known
internationally as Yhwh's seat. All nations will gather there to honour him and no
longer follow evil (3:17). Judah and Israel will dwell together in the land, presumably
worshipping and serving Yhwh faithfully, for these Utopian events could hardly be
imagined if Israel were still faithless (3:18). The motif of the nations' attack does not
occur. But their homage at Jerusalem would imply that some kind of great
international theophany and vindication of Israel has occurred. However, the absence
of the eschatological attack motif does not signify ignorance of it, at least at the
editorial level. For it occurs in the following chapter again in the context of a partial
programme of future events. A shofar is to be blown throughout the land and the
people exhorted to gather to Zion for safety (4:5-6), for a destroyer of nations is
coming to lay waste the land and besiege Jerusalem (4:7, 16-17). The Utopian
aftermath does not follow here, as in the preceding chapter. But a Utopian conclusion
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can probably be imagined, not only because of the preceding chapter, but also because
of the insistence elsewhere in Jeremiah on Israel's ultimately happy end (e.g. Jer 33:6-
26).
A similar sequence of motifs can be discerned in the pericope Jer 23:1-8. Yhwh will
gather his flock from the north country and from all the lands (23:8), a phrase
denoting the Josephites in particular who were exiled in Assyria in the north (2 Ki
17:6; 1 Chr 5:26), rather than in southern Babylonia, where the Judahites were taken.
He will raise up for them a righteous Davidic king (23:5). In his days Judah will be
saved (S7CC7U1), and Israel will live in safety, an expression which would appear to
denote deliverance and victory at a time of military threat and an ensuing peaceful
malkut for the reunited twelve tribes (23:6). Then they will worship Yhwh, confessing
that their latter deliverance surpasses the former Egyptian deliverance (23:7-8). The
king's title, miT Yhwh our Vindication, suggests that Israel's vindication is
internationally acknowledged (23:6). The motif sequences in these passages are as
follows.





and serve Yhwh together
with the nations.
Jer 4:5-6:30. Gather to Zion. Attack of nations.
Jer 23:1-8. Ingathering of Israel,
particularly Josephites.
Judah will be saved in






The separate stages of the eschatological programme occur elsewhere in Jeremiah.
Chapters 30-33 are the largest sustained treatment in the Bible of the future
ingathering of Israel, with a particular emphasis on the restoration and gathering of
Ephraim in 31.92 The theme of massive future war also occurs elsewhere in Jeremiah
(Jer 28:8), where it is regarded as an ancient idea (26:18).
IV. Frequent Motifs of the Eschatological Programme.
Some important motifs, which occur repeatedly in these eschatological programmes,
require to be briefly discussed individually.
92 The reference to the redemption of the Joseph tribes is noted by Davidson, Jeremiah, 11:83. Jer 31
begins with the announcement that Yhwh will be the God of all the clans ofIsrael (v. 1). Thereafter the
repentance and return of the northern tribes occupies the first part of the chapter exclusively (cf. vv. 5,
8, 9, 15, 18-20). Then the return of Judah is predicted in the last verses of the vision (vv.23-26). The
next section of the chapter refers to the return and revival of Israel and Judah together (vv. 27, 31, 36-
37).
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1. The House ofDavid.
The eschatological programmes depict latterday Israel ruled by bet-David. It seems to
be implied that a Davidic king will be present at the time of the ingathering, and
possibly instigate or inspire it (Ezk 35:23; Zech 9:9-11; Mic 5:2[3]). Bet-Dst\'id will
fight in the eschatological conflict (Zech 13:8-9; Joel 4:2) and afterwards rule reunited
Israel and the whole earth from Zion (Ezk 44:3; 46:16-18; Jer 3:17; 23:3-6; Mic 4:8-
5:1 [2]; Zech 9:9-10). This is in keeping with ideas about the eschatological role of the
house of David elsewhere in the prophets. Isa 11 describes a Davidic king who will
gather and reunite Israel (w.12-13), destroy all opposition (w.4,14-16), and rule
righteously in a Utopian age (vv.1-9). Jer 30:6 and 33:26 indicate a latterday Davidic
kingdom. Hos 3:4-5 has latterday Israel gather to a restored Davidic malkut. Mic 5:1-
3 [2-4] speaks about a future Bethlehemite ruler to whom his dispersed brothers shall
gather. Am 9:11-14 anticipates the restoration of bet-David, followed by Israel's
conquest of the nations and a Utopian age. Other texts refer to an undefined future
leader supervising the gathering (Hos 2:2[1:11 ]; Mic 2:12-13).
2. The Gathering ofthe Josephites.
Another important motif of the eschatological programmes is the resurgence of the
Josephites. Ezk 37:11 predicts a resurgence of t?K""IIZP n"Q-170, which in the context
of v.16 seems either to refer to Joseph alone, or to give him particular emphasis.93 Ezk
37:19-22 predicts the gathering of Joseph along with Judah and the reunification of
both in the land. Joseph is given prominence by being placed first (v. 19). Zech 9:11
seems to predict the return of the Josephites from captivity. Zech 10:6-12 certainly
does. It deals at greater length with Joseph than with Judah and their coming king
(10:3-6a), and describes in detail their gathering, strengthening, and repatriation. Zeph
2:1-2, given its narrative standpoint in Josiah's time, appears to be an appeal for the
gathering of the Ephraimites. Mic 5:3 [4] looks forward to a group of probably
Ephraimitic exiles returning to the nation of Israel. Isa 27:13 predicts the return of
'those lost in Assyria' to worship on Zion. Jer 23:1-8 predicts a future Davidic malkut
in which Israel and Judah will be reunited in the land, the Josephites returning from
their exile in the 'north country', Assyria (Jer 16:15; 23:8).
It is not entirely clear at which point in the programme this event is to happen. It
seems sometimes to occur in connection with the initial pre-conflict gathering, and
sometimes with the post-conflict gathering. Ezk 37:19-22 gives Joseph prominence
over Judah which might indicate that they will be gathered first. Zech 9-14 places the
93 See the discussion of the phrase bxitZP rP2-i?D (Ezk 37:11) earlier in this chapter (§11.1).
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gathering of Ephraim before the conflict in each of its two versions of the programme,
which may suggest they will be gathered before the conflict. Zeph 2:1-2 calls for the
nation, including Ephraim, to gather before the conflict. On the other hand, Isa 27:13
and Isa 66:20 appear to place this event after the conflict, while Mic 5:3 [4] simply
indicates that it will take place during the time of the anticipated Davidic ruler. These
may represent variant ideas on the theme, possibly influenced by the authors'
historical standpoint. Or they might be complementary, if it were allowed that the
initial ingathering is partial and that the full gathering will take place only after
Israel's vindication. In that case, perhaps a distinction should be made between the
remnant of Ephraim living in the north of the land and the ten tribes exiled in
Assyria.94
The prominence in the eschatological programme of the theme of Josephite
resurgence is in keeping with its frequency elsewhere in the prophets. Sometimes their
resurgence is described in conjunction with Judah (Isa 11:12; Jer 30:3; 31:1; 32:30-
37; 50:18-20; Ezk 16:53-55; 20:40-41; Ob 2095) and sometimes alone (Isa 9:1-2; Jer
31:5-20; 49:2096; Am 9:14-15, cf. 1:1; Mic 5:2[3]97). But even when the resurgence is
94 Some such harmonisation seems to have envisaged by rabbinic writers. See, for instance, the
eschatological midrashim in Appendix I. In Aggadat Mashiah, Israel gather in Galilee under a
Josephite Messiah before the conflict (19), and 'the exiles' gather to Jerusalem after the conflict (41-
43). In Otot ha-Mashiah, there is a pre-conflict gathering of Josephites under the Josephite Messiah
(6:5) followed by a post-conflict gathering of the tribes (10:1-3). In 'Asereth Melakhim, Israel gather in
Galilee under a Josephite Messiah before the conflict (13) and the nine and a half tribes gather after the
conflict (16). In Nistarot Rav Shimon ben Yohai, Israel gathers under an Ephraimite Messiah before the
conflict (22), and 'all Israel' gathers after the conflict (30). See also Sa'adya, who has the Josephites
gather in Galilee under their Josephite Messiah before the conflict (VIII.v; Rosenblatt, Beliefs, 301)
and, citing Isa 66:20, all the remnant of Israel gather after the conflict (VHI.vi; Rosenblatt, Beliefs,
308).
95 The interpretation of this verse is problematic. What is D"OS73D 1E7R biner nrrrbnrr r6n?
LXX has xai xfjq petoiKeoiaq q ap%f| ax>xr| xoiq vlolq Icpar|A. yfj xcbv Xctvavalcov, And this prince
of the captivity (will give ?) to the sons ofIsrael the land of the Canaanites. We have adopted here the
suggestion of RSV, that nTiTbnn is a corruption of'Halah,' one of the places where the exiles of the
northern kingdom were scattered (2 Ki 17:6; 1 Chr 5:26). But whether this is correct or not, the verse
proceeds to speak of Jerusalem exiles repossessing the southern part of the land, and of another group
repossessing the north. This other group probably comprises northerners.
96 Unlike modern English translations (RSV, NIV), which make ]12Jn the object of the
sentence, rabbinic tradition (GenR 73:7; 75:5-6; 97 [NV in Soncino edn.]; 99:2; Sa'adya, Kitab al-
'Amanat, VIII.v.[Rosenblatt, Beliefs, 302]) and AV make it the subject: Surely the young of the flock
[the children of Rachel] shall drag them [the Edomites] away. This is by no means an unlikely
interpretation, for several reasons. (1) The question, Who is the chosen one I shall appoint for this . . .
Who is the shepherd will stand against me? (Jer 49:19) goes unanswered if the young ofthe flock is not
the subject of v.20. (2) The young of the flock is an apt designation for the children of Rachel (bn~l,
ewe), the shepherdess (Gen 29:9), who is herself referred to as iT"PX7!£n, the young one, at Gen 29:26.
(3) As noted above, the resurgence of Joseph is a frequent theme throughout Jeremiah, and also in the
nearer context of 49:20 (50:18-20).
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in conjunction with Judah, the Josephites seem to receive particular prominence.
Those passages which mention both groups place Joseph first (Isa 11:12; Jer 30:3;
32:30,32; 50:20; Ob 20). And in describing the repatriation of the whole nation, Jer
50:18-20 refers to areas only in Josephite territory. The resurgence of the Josephites is
a frequent theme in post-biblical literature also.98 The only known dissenter was
Akiva, whose view is said to have been publicly censured (bSanh 110b).
3. The Shofar.
Every mention but one of the shofar in prophetic literature occurs in the broad context
of an eschatological programme.99 In the programme of Zech 9:9-17, it seems to
signify coming victory in the ultimate holy war: Lord Yhwh sounds the shofar and
marches in the storms of the south (9:14). In the brief programme of Isa 27:12-13, a
great shofar will be blown at the time of the conflict and the scattered Israelites will
gather to Zion (v. 13). In other passages it signifies jeopardy rather than salvation.
Preceding the programme of Joel, the sounding of the shofar on Zion appears to be a
ritual at time of national threat, in order to gather the people together (2:15) and
possibly to put Yhwh in remembrance of their plight (2:1). Following the programme
of Jer 3:6-18, the shofar is to be sounded throughout the land in order to gather the
people to Zion before disaster comes from the north (4:5). At Zeph 1:16 the day of the
Lord is a day of shofar and teru'ah, suggesting anguished plea, by means of the
zikhron ritual, for divine assistance. In each of these passages, whether the context is
deliverance or disaster, the shofar is blown either before or at the time of the
impending conflict. There is no clear reference to its being blown in the post-conflict
malkut. This is consistent with Asaphite tradition's depiction of hazozerah and shofar
being used for gathering and zikhron in time ofwar.
V. The Language of the Ingathering-Programme.
A comparison of all the biblical texts referring to the ingatherings of the prophetic
eschatological programme suggests that there may have been a tendency to use
particular verbs for its particular aspects.100 In texts referring to the gathering of Israel,
97 It refers to a time of 'gestation' after which the brothers of the Bethlehemite moshel (v. 1 [2]) will
return to the sons of Israel. This would appear to represent one group of Israelites resident in the land
and the rest ("in"1 "remnant") in exile [Smith, Micah-Malachi, 44], A reference to the return of the
northern kingdom's exiles is therefore likely.
98 Tob 13:13; 1 En 57:1-2; 90:33; SibOr 2:170-173; ApocBar 78:1-7; 84:2-10; 4 Ezra 13:12,39-47;
mSanh 10:3; Otot 10:1; AsM 4:16.
99 The exception is Amos 3:6, where the reference is to the divine origin of a threatened military
disaster.
100 These texts are cited in Appendix II.
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the predominant verb is "PR, with some thirty occurrences to ten of In
reference to the gathering to war, predominates, with eight occurrences to six of
pp- In regard to the gathering to worship, fibs? predominates, with seven
occurrences to six ofpp and two of ^OK.101 The programme in Zech 9-14 seems to
be, in this as in other things, a paradigm or crystallization of earlier tendencies. It uses
pp in regard to the gathering of the exiled Josephites, (Zech 10:8,10), pOK for the
subsequent gathering of the nations against Jerusalem (Zech 12:3; 14:2), and nbx? for
the gathering to worship at Sukkoth on Zion (14:16-19). Other verbs used include the
infrequent Dpb, mp, C£7K7pnn, and D3D, and also K*Q, ZTCtfn, and JTSTT, which
occur more regularly, but whose frequency throughout the Bible renders their
particular use undistinctive. Thus the key verbs employed for the different ingathering
stages of the prophets' eschatological programme are somewhat as follows.
Gathering of Israel from exile. Gathering of hostile nations. Ascent to worship on Zion.
(also HON). DON (also rop). rbv (also pop and DON).
VI. Summary.
A number of biblical texts feature what may fairly be described as programmes of
eschatological events. The best examples are Ezk 34-48, Zech 9-14, and Joel 3-4,
which contain detailed programmes, apparently dependent on similar ancient
traditions. Zechariah and Joel seem also to be dependent on Ezekiel, and to be
attempting to describe the same events. Although they differ in detail, there is
substantial agreement in their broad picture. Yhwh will gather scattered Israel to the
land promised to their forefathers. Thereafter an alliance of hostile nations will gather
to attack them. Yhwh will destroy the invaders and save Israel. Then Israel will
worship Yhwh on Zion, together with the survivors of the nations. The same
programme, either in eschatological or generally future time, is discernable also in
Zephaniah, Micah, Isaiah, and Jeremiah. If we add to these texts Daniel, where a
similar programme is also found,102 and other texts which seem to contain particular
aspects of it,103 then it seems plausible to suggest that some sort of eschatological
101 A further occurrence of may refer to the ascent to worship, if its ironic use at Ezk 38:9 is
included, where Gog ascends to Jerusalem to be a sacrificial offering at Yhwh's festive feast for the
wild beasts and birds (39:17-20).
102 The eschatological programme of Dan 9:24-27 resembles the full form of the programme in Zech 9-
14. It shall therefore be discussed in chapter VII, following the discussion of the Zecharian
programme.
103 The individual motifs of the eschatological programme, ingathering of Israel, ingathering of hostile
nations, and ingathering to worship, occur in Deuteronomy, Nehemiah, Hosea, Amos, Obadiah, and
2 Chronicles. The relevant passages are cited in Appendix II. A case could probably be made for
finding implied motif-sequences in some of these texts, such as 2 Chr 36:23. But that is beyond the
scope of our present study.
125
Chapter V: The Ingathering of God.
programme, with motifs similar to those identified above, was widely recognized in
biblical times and is an important aspect of OT eschatology. Moreover a similar
sequence of motifs occurs in the Ugaritic Baal Cycle, and there is evidence that
ingathering was regarded as an eschatological divine action in Mesopotamia. This
suggests that the Israelite motifs and sequences were neither particularly Israelite nor
a particularly late development, although the more consistently eschatological form of
the programme may have been unique to Israel.
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VI. The Eschatological Programme and the Psalter.
At this stage we must ingather and summarize our research so far. I have suggested
that the Psalms of Asaph and the Songs of Ascents might plausibly be read as
representing quite individual and distinct sequences of eschatological ingathering. The
Asaph Psalms could be taken as depicting a sequence of latterday events beginning
with the ingathering of Israel to judgment in a time of national distress and desolation,
and culminating in the gathering of a ten-nation alliance against them. The Ascents
could be read as representing Israel being gathered for festive thanksgiving at the
latterday Feast of Sukkoth in the aftermath of deliverance from enemies who arose
overwhelmingly against them.
I also investigated eschatological programmes in the prophetic books and found that
ingathering was one of their principal themes. A number of ingathering motifs usually
occur in the same sequence. The most important ones are, first, an ingathering of
Israel from exile, second, an ingathering of hostile nations against Israel, and third, an
ingathering of Israel and the surviving nations to worship on Zion.
On the basis of this research I now wish to make the central proposition of this thesis,
which is that a resemblance can be discerned between the event-sequences of the
psalm-cycles on the one hand, and the eschatological programmes of the prophetic
literature, particularly Zech 9-14, on the other. Specifically, I would suggest that the
themes and events of the Psalms of Asaph correspond to the early, pre-deliverance
stages of the eschatological programme, from the ingathering of Israel to the conflict,
while the themes and events of the Songs of Ascents correspond to the post-conflict
ascent to worship at Sukkoth, as described in Zech 14. This may be demonstrated as
follows.
The Asaph Psalms (Pss 50, 73-83). The Ascents (Pss 120-134).
Ingathering of scattered Israel from
exile.
Ingathering of hostile nations
against Jerusalem.
Gathering of Israel and nations to
celebrate Sukkoth on Zion.
In this chapter I shall try to demonstrate the plausibility of this hypothesis by
comparing and contrasting the two psalm-cycles directly, the better to see their
characteristic features, and relating their characteristics to the motifs of the
eschatological programme in Zech 9-14 and the other prophetic books. These
comparisons shall be made under seven heads: psalm heading and tradition, event-
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sequence, view of God, condition of Israel, prominent figures, imagery, and other
characteristics.
I. Psalm Heading and Tradition.
The key word for the Psalms of Asaph is pOK. It occurs in the heading of all twelve
psalms and is the first word of the first divine oracle in the first psalm of the group (Ps
50:5). This word, as noted earlier, connotes the Levite Asaph, his guild of prophet-
musicians, and the themes of ingathering and mazkir prophecy connected with Israel's
holy war traditions at times of foreign invasion. The key word for the Songs of
Ascents, on the other hand, is nbr. It occurs in the heading of all fifteen psalms and
in the lyrics of Pss 122:4 and 132:3. It connotes a complex of traditions connected
with pilgrimage to and worship at the appointed feasts, particularly the Feast of
Sukkoth.
We noted in the previous chapter that the distinctive linguistic elements for each
ingathering stage of the prophetic programme are as follows.
Gathering of Israel from exile. Gathering of hostile nations. Ascent to worship on Zion.
Y"2p (also POX). POX (also flip). r6y (also pnp and pOX).
The root pOK occurs frequently in regard to the first two gathering stages of the
eschatological programme. This would suggest a correspondence between the Psalms
of Asaph and the pre-deliverance ingatherings of the prophetic programme. In
addition, the mazkir and holy war traditions connected with these psalms, in which
Yhwh is reminded of Israel's plight by prophetic song and music at times of foreign
invasion, are quite appropriate to the prophetic picture of the eschatological onslaught
of the nations. The root on the other hand, is the predominant word in regard to
the post-deliverance ascent to worship on Zion. This would suggest a correspondence
between the Psalms of Asaph and the later post-deliverance ingathering of the
prophetic programme.
It might be objected that the predominance of "pUp in prophetic texts referring to the
ingathering of Israel militates against pOK being representative for that stage of the
prophetic programme. However a number of considerations suggest that pOK might
indeed have been regarded as a representative term for both the pre-deliverance
ingatherings.
(1) Both and pOX are often used interchangeably for both pre-deliverance
ingatherings. pox refers to the ingathering of Israel ten times, f^p to the gathering
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of the nations six times. Both terms appear in parallel five times for the gathering of
Israel (Isa 11:12; Ezk 11:17; Mic 2:12 bis; 4:6) and twice for the gathering of the
nations (Mic 4:11-12; Zeph 3:8). Clearly both terms were understood as applicable to
both ingathering stages.
(2) As we shall see more clearly in our examination of Zech 11-13 in chapter VII,
the attack of the hostile nations is, in a sense, the real culmination of Israel's initial
latterday ingathering. Thus the verb as particularly denoting the climactic
attack, would serve well as a key word for the entire pre-deliverance period.
(3) The verb connoting Asaph and the mazkir tradition, binds together the
ideas of Israel's gathering for defence in a time of attack, Yhwh's being petitioned on
their behalf, and Israel's holy war rituals. Thus this verb connects the idea of Israel
invaded by the nations in a way that does not.
(4) In biblical times the verb pOX had a wide range of meanings of an ultimate
and final nature. It was used of human death, of harvest, of the death of the year, and
presumably by implication of the death of an epoch. This root would therefore be
ideal to describe the events of the end of the era preceding the inauguration of God's
malkut. The root pup, which does not share this wide range of teleological meanings,
would not serve this purpose as well.
(5) There is some evidence that, in intertestamental times, when the Psalter
probably underwent its final redaction, pOK was already beginning to replace "pHp
as the key word for both pre-deliverance ingatherings.
In both LXX and the Greek apocrypha and pseudepigrapha the principal verb for ingathering is
away©-1 In LXX it commonly renders all the Hebrew 'gathering' verbs: pp, pox, Dp1?, mp,
Dtcpnn, and 030. However there are exceptions, and they are instructive. In every case but one pOX
is rendered by forms of cruvay©, the exception being Isa 58:8, where the translator, apparently wanting
to stress the idea of enfolding, has used TtepiateM.©. "pp is also regularly rendered ouvay©, but not
as consistently as pOX. In several instances it is rendered by other verbs of virtually identical meaning,
forms of Seyopai, for no apparent reason (Jer 23:3; Ezk 20:34; Zeph 3:19,20). But most instructive of
all are those cases in which the two Hebrew verbs occur in parallel, and two distinct Greek verbs would
be expected in the translation. The Isaiah translator renders both Hebrew verbs with away©, in the
two instances where they occur in parallel (Isa 11:12; 43:9). This merely confirms the predominance of
ativdy© as the key term for ingathering. However in every other case where the Hebrew verbs occur in
parallel (Ezk 11:17, Mic 2:12; 4:6; Zeph 3:8), the translators render pOX by ouvay©, and pp by
forms of Sexopai. Likewise, the rendering of "pp by forms of Sexopca at Zech 10:8,10 seems
intentionally to point up the distinctive use of the Hebrew verbs in this passage, as we noted in the
previous paragraph. It therefore seems that whenever pOX and pp are in competition for the Greek
key-word ouvoty©, there is a bias toward pOX. However, the increasing dominance of pOX does not
seem to have any influence on those texts featuring r6r, which is rendered by Greek verbs other than
ouvdy©.
This tendency may possibly be discernable in the Dead Sea Scrolls as well.2 They employ pQX
both for the gathering of Israel (lQSa 1.1) and for the gathering of nations against Israel (1QM XIV.5).
1 Apocryphal and pseudepigraphal texts referring to ingathering are cited in Appendix II.
2 The eschatological programme implicit in Qumran texts will be discussed in chapter VII.
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However, is never, as far as I am aware, employed in eschatological contexts.3 ilby may be
used of the latterday post-deliverance ascent to Jerusalem in 1QM 1.3. But the text is tantalisingly
incomplete. Vermes renders it: '. . . when the exiled sons of light return from the Desert of the Peoples
to camp in the Desert of Jerusalem; and after the battle they shall go up (ibu"1) from there t(o
Jerusalem?).'4 The reading 'Jerusalem' seems likely. These opening verses of the scroll would appear
to summarise its subsequent events, and, while the end of the scroll is missing, the victory song of
1QM XIX suggests that triumphal procession to Zion is in view: Zion, rejoice greatly! Rejoice, all
cities ofJudah! (XIX.5). Moreover this exhortation to Zion to rejoice I~RX1D seems to allude to Zech
9:9, and so the consummation of the Zecharianic vision, progress to Jerusalem, might be expected here
also. Certainly other suggested readings seem less likely. would hardly be used of progress to
Egypt, as Lohse suggests.5 Egypt from biblical perspective is down, geographically and otherwise, and
never up (cf. ~t~P at Isa 30:2; 31:1). It is equally unlikely that it is the nations who will go up after the
battle, as Dupont-Sommer suggests.6 The whole theme of 1QM is the total destruction of the nations
(1.5-6). The only possible alternative to 'Jerusalem' would be that in 1QM XIV.2, where the ascent is
from the slain to the camp. But that is unlikely to have been considered the ultimate destination of the
victorious armies. Thus Vermes's suggestion, that the ascent is to Jerusalem, seems likely, in which
case has the same overtones in lQM's eschatological programme as it has in Zechariah's.
A few facts appear from this. First, the key Greek verb for latterday ingathering was (jovccyco. This
is suggested by its overall predominance, even to the extent of the Isaiah translator's rendering parallel
occurrences of the two Hebrew verbs by this one word. Second, a tendency to link '"pX with oovctyra
at the expense of is discernable in LXX. Moreover pOX is the only verb used for latterday
ingathering in the Qumran literature. This suggests that in early Second Temple times, pDK may have
been displacing for at least the first two aspects of the ingathering programme, the pre-
deliverance gatherings of Israel and of the nations against Jerusalem. However, the post-conflict ascent
to worship is usually rendered by Greek terms quite distinct from oovdyto, and n'PSZ may be used of
this aspect of the ingathering programme in the Qumran literature. There is therefore no reason to think
that HjV ceased to be the key-word for the post-deliverance gathering to Zion. We would therefore
tentatively suggest that in Hebrew usage of Second Temple times the key-words associated with the
different aspects of eschatological ingathering may have been as follows.
nbi?
Gathering of Israel from exile. Gathering of nations to war. Ascent to worship on Zion.
Thus it would appear that there is some ground for regarding as the key word
for the gatherings of the pre-deliverance period and as the key word for the post-
deliverance ascent to worship on Zion. This supports a connection between the
Psalms and the prophetic programme's pre-deliverance period and the psalms
and the post-deliverance period.
As regards the traditions associated with the headings, we noted, in chapter III, that
the Asaph Psalms seem to be connected with Israel's holy war traditions and in
particular with the Asaphites, who apparently were associated with the rituals of
sounding the trumpet for gathering and zikhron in time of war. We also noted, in the
preceding chapter, that the sounding of the shofar occurs frequently in the pre-
3 At pHab VIII. 11; IX.5 and 4QpNah 11 it is used in reference to the acquisition ofwealth.
4 Vermes, Dead Sea Scrolls, 105.
5 Lohse, Die Texte, 181.
6 Dupont-Sommer, Essene Writings, 170.
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deliverance period of the eschatological programmes of the prophets, and that its uses
there accord with those of Asaphite tradition. This similarity of motifs further
supports a connection between the Asaph Psalms and the pre-deliverance period of the
prophetic eschatological programmes.
We noted, in chapter IV, that the Songs of Ascents seem to be connected with
traditions of Temple worship at the Feast of Sukkoth. We also noted, in the preceding
chapter, that Zech 14:16-19 depicts the post-deliverance malkut as being distinguished
by observance of this feast, and that Ezekiel sees the celebration of Sukkoth and the
other appointed feasts as a characteristic of the eschatological age (45:21-25; 46:9-
11). The Songs of Ascents would therefore correspond well to the celebration of
Sukkoth in the post-deliverance malkut of the prophetic eschatological programmes.
II. Event-Sequence.
The event-sequence of the Psalms of Asaph begins with an ingathering of Israel to the
presence of God (50:5), during which time they are led by a divinely appointed ruler
(80:16-18[ 15-17]), and ends with a massive attack of allied nations against Jerusalem
(83:2-9[l-8]). This is exactly the sequence of events which characterizes the first
stages of the eschatological programme in the prophets.
The Songs of Ascents seem to depict a faithful Israelite living among the nations who
forsakes his erstwhile home and makes pilgrimage to worship at the feast in Zion,
arriving joyfully and worshipping at the feast there and departing from it in fullness of
shalom. Such a sequence of events would correspond to the prophetic picture of the
remnant of Israel gathering from the lands in the aftermath of the divine deliverance.
III. View of God.
1. The Psalms ofAsaph: Divine Judgment ofthe Wicked.
The distinctive theological characteristic of the Asaph Psalms is divine judgment of
the wicked.7 The root occurs fourteen times in the Asaph and deutero-Asaph
Psalms (50:6; 75:3,8[2,7]; 76:10[9]; 81:5[4]; 82:1,2,3,8; 96:13,13; 105:5,7; 106:3),
and "pi thrice (50:4; 76:9[8]; 96:10). In a few cases this judgment is directed against
the unspecified wicked in general (50:16ff; 73:18ff., 27; 75:8-9 [7-8]). More often it is
directed against Israel or against the nations.
7 This has also been noted by Illman, who points out that conflict, or punishment, or judgment is a
theme in every Asaph Psalm. He notes that judgment is sometimes directed at Israel and sometimes at
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Judgment on Israel is a frequent theme. At Ps 50 El Elohim Yhwh speaks and
summons earth from sunrise to sunset. . . He calls to the heavens above, and to the
earth, to judge [j"H] his people . . . for Elohim, is about to judge [□D527] (vv.1,4,6).
Elsewhere in the collection he has judged them by rejecting them (74:1; 77:8ff[7ff];
78:59), by subjugating them and destroying the temple by the hand of the nations
(74:1-8; 78:59-64; 79:1-9; 80:4-8,13-14[3-7,12-13]), by ceasing communication with
them (74:9), and by putting them to death in the wilderness (78:31-34). The reason for
this judgment is their disbelief and disloyalty to the covenant (78:21-22, 32, 37, 56-
58; 79:8; 81:12-13[11-12]).
However, the nations, God's instrument of wrath on Israel, also suffer judgment, as
does the whole earth. The nations figure prominently in the Asaph Psalms. The noun
[Dp"l3 occurs eight times, and most occurrences of ODttf and "P"! refer to the nations.
At Ps 75 the powers of east and west will be impotent when God executes judgment at
his appointed time (v.3[2] U2C£7, v.8[7] DDE?) against the wicked of the earth (v.9[8]).
At Ps 76 God is terrible to the kings of earth (v. 13 [12]). He uttered "["H and arose to
establish DDI27Q (9-10[8-9]) and the enemy were devastated (w.4-7[3-6]). Ps 82
differs in an interesting way. God judges the elohim, the representative deities of the
nations, rather than the nations themselves. He rises amidst the divine assembly to
pronounce judgment, apparently death, upon them for their maladministration of the
earth (vv.1,7). The root L3D1C occurs four times, the first and last referring to God's
judgment of the elohim (vv.1,7), and the second and third being his indictment of their
failure in judgment (vv.2,3).
Six, or possibly seven, further Asaph Psalms contain the idea of judgment of the earth,
although DDC27 and "p~T do not occur. In Ps 74 God, the creator of earth and destroyer
of cosmic chaos (vv.15-17), is exhorted to arise and no longer withhold his hand from
those who have destroyed his sanctuary (vv.l 1,22,3-8). Ps 77 recalls the exodus, when
God displayed his strength among the peoples and redeemed Israel with his arm
(vv,15-19[14-18]). Ps 78 recalls the judgments on Egypt with references to God's
anger, wrath, and indignation (vv.43-50), when he put his adversaries to rout and to
everlasting shame (vv.43-50). At Ps 79 God is exhorted to pour out his anger on the
nations which do not know him, to avenge his servants and recompense sevenfold the
destruction of Jerusalem (vv.l-7,10,12). Ps 80:17[16] is ambiguous, but may contain a
the nations [Thema und Tradition, 30-38, 42-43]. It is also noted by McCann, "Books I-III," 98, in
McCann (ed.), Shape and Shaping, 93-107.
132
Chapter VI: The Eschatological Programme and the Psalter.
wish that the destroyers of Israel perish at the rebuke of God's countenance
(v. 17[16]).8 At Ps 81 God will subdue Israel's enemies if they obey him (w,14-16[13-
15]). Ps 83 is a fitting consummation to the theme of judgment of the nations,
exhorting God to destroy all the nations which oppose him and his people, as he has
destroyed other nations in the past (w.2-13[l-12]). The psalm concludes with a list of
fearful destructions and humiliations that will cause them to acknowledge Yhwh's
sovereignty over all the earth (w.14-19[13-18]).
Only two psalms with the Asaph heading (50, 73) do not refer to the judgment of the
nations. However Ps 50 makes a distinction between those addressed as my people
and the wicked (vv.7,16), who presumably are not Yhwh's people. Thus, whether the
wicked are biological Israelites or goyim, they are effectively heathen and under
Yhwh's judgment. Likewise Ps 73 does not mention the nations, but speaks in no
uncertain terms about the destruction of the wicked in general (vv.3,18-20,27). This
probably applies both to foreigners and Israelites, those who are far away from Yhwh
and those who are unfaithful (v.27). It appears then that the judgment of the nations is
explicit in ten Asaph psalms and implicit in two. This is a significantly higher
occurrence than in the Psalter as a whole, where the theme occurs explicitly in only
six other psalms (2:1-12; 7:9; 9:6-9,19-20; 94:10; 96:13; 98:9). Moreover, every one
of the four divine oracles in the Asaph group has divine judgment as its theme (50:5-
23; 75:3-6[2-5]; 81:7-17[6-16]; 82:2-7). This must therefore be regarded as a
prominent characteristic of the Asaph Psalms.
Related to the theme of divine judgment is that of God's anger. There are eight
occurrences of in the main Asaph collection (74:1; 76:8[7]; 77:10[9]; 78:21;
78:31; 78:38; 78:49; 78:50), and one more at deutero-Asaph 106:40. All refer to the
anger of God. Elsewhere in the Psalter the term is used of God's anger fifteen times.9
Thus the Asaph and deutero-Asaph Psalms, which comprise about ten per cent of the
Psalter, contain more than a third of its references to divine Similarly, there are
8 There is ambiguity as to whether Israel or her enemies perish in this verse: It [the vine] is burned with
fire, it is cut down; from the rebuke ofyour countenance they perish or let them perish or they will
perish ("R^tO). Briggs argues that the subject is the enemies [Psalms, 11:207]; Tate agrees [Psalms,
308], Delitzsch, however, rightly notes that the enemies are at no point named in the context and that
the expression is quite consistent with the metaphor of the vine [Psalms, 11:445]. LXX's future tense,
arcoXobvtai, might more readily refer to the enemies, because Israel's devastation is present fact to the
psalmist, not a future one. However, such a viewpoint could well be that of the LXX translator. It must
probably be admitted that the Hebrew itself remains ambiguous.
9 I have discounted the use of the word in describing God as slow to anger, for this indicates not his
active anger, but his patience (86:15; 103:8; 145:8). The term is also used of human anger (37:8;
55:4[3]; 124:3; 138:7) and nostrils (10:4; 18:9,16[8,15; 115:6)
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five occurrences of HOPl in the Asaph and deutero-Asaph Psalms (76:10[11 ] twice;
78:38; 79:6; 106:23). All are in some way connected with God's wrath.10 Elsewhere in
the Psalter it is used of God's wrath six times." Therefore almost half the references
to divine HOn are found in the Asaph ten per cent of the Psalter. Again, three of the
Psalter's four occurrences of hithpael occur in Asaph Ps 78:21,59,62. Other
similar words occurring in the collection are the nouns iT"OS7 (78:49), one of five in
the Psalter, DS7T (78:49), one of four, "pin (78:49), one of six, iTiUp (79:5), one of
three; and the verb pDK (79:5), one of four. Wrath is expressed in other terms. At
God's advent as judge a tempest rages around him, the same verb, "1S7CC7, as is used of
military wrath at Dan 11:40. In addition, CC7X fire is a common metaphor for anger. It
occurs thirteen times in the Asaph and deutero-Asaph Psalms (50:3; 74:7;
78:14,21,63; 79:5; 80:17[16]; 83:15[14]; 89:47,46; 105:32,39; 106:18). This is almost
half the total occurrences in the Psalter, where it occurs elsewhere fourteen or fifteen
times.12 Likewise, three of the Psalter's seven occurrences of "1S73 (79:5; 83:15[14];
106:18) are found in these Psalms.
The outworking of divine anger is destruction or subjugation. Such terminology
abounds in the Asaph Psalms. God will tear to pieces the wicked (50:22). He is
glorious, mighty from the mountains ofprey [ie., the defeated enemy] (76:5:4). God
slew the Israelites (78:34). Asaph Ps 75:1 is one of the four psalm headings containing
the plea nnCtfrr'PK Do not destroy. This phrase seems to be a plea that God would
not destroy Israel. At least, that is what it means at its only other occurrence in the
Bible, Dt 9:26. The midrash on Psalms interprets both phrases similarly.
For the leader: Al-tashheth. These words are to be considered in the light of what
Scripture says elsewhere: For the Lord your God is a merciful God; Fie will not fail
you, nor destroy you (Dt 4:31), and also, And I prayed unto the Lord, and said: 'O
Lord God, destroy not your people' (Dt 9:26). The Holy One, blessed be he, answered
Moses: I will not destroy, as it is said, And the Lord hearkened to me that time also;
the Lord would not destroy you (Dt 10:10). Asaph also said to the Holy One, blessed
be he: Master of the Universe, even as you listened to Moses, so listen to us.13
Thus Ps 75 seems to reckon that Israel is in imminent peril of destruction by the wrath
of God. Other terms of destruction in the Asaph Psalms are "OK (73:27; 80:17[16];
10 Ps 76:10[ 11 ] is an interpretational knot. Nonetheless, it is connected with God's wrath in that he is to
be thanked as a result of this wrath, and to gird himself with it. Moreover the context of the entire
psalm is God's slaughter of an enemy host.
11 It signifies snake venom at 58:5[4] (twice) and 140:4[3], and human anger at 37:8.
12 It occurs in some MT mss at Ps 18:14[ 13]. This however may be dittography. It is absent from other
mss, and these are supported by LXX and 2 Sam 22:14.
13 MidTeh. 75.1.
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83:18[ 17]), nnttf (74:13; 76:4[3]; 105:16,33), pin (78:66; 79:4,9), and
(83:16,18[15,17J). Sometimes these verbs denote God destroying the nations, and
sometimes the nations destroying Israel. But either way, they describe God's
judgment, for the Asaph Psalms regard the nations as agents of divine judgment on
Israel (78:56-64; 79:5-9).
The reason for God's judgment on the wicked, whether Israel or the nations, is
because of their guilt and sin. Such terminology is frequent in the Asaph Psalms. The
collection begins with God's arraignment of those who hate his laws, spurn his
instruction, break the eighth, seventh, and ninth commandments, and forget him
(50:16-22). Similarly, Ps 73 describes the wicked as proud, violent, callous,
malicious, arrogant, oppressive, blaspheming heaven, and dominating earth (73:6-10).
Verbal forms of KOn occur three times in Asaph and deutero-Asaph Psalms
(78:17,32; 106:6). These all refer to Israel's sin, a usage unique to this group in the
Psalter. Likewise, one of the Psalter's two uses of nXOFf for Israel's sin is at Asaph
Ps 79:9. Three of the Psalter's half dozen or so references to Israel's ]1S7 occur in
Asaph and deutero-Asaph Psalms (78:38; 79:8; 106:43).15
Finally, although the Asaph Psalms perceive God as active in judgment, they perceive
him as inactive on Israel's behalf. Particular attention is given to the theme of his
arising from inactivity, Dip being used three times (74:22; 76:10[9]; 82:8), TIS7 three
times (73:20; 78:38; 80:3[2]) and "pip twice (73:20; 78:65) of his arising from sleep.
Similarly, the cry How long? (74:10; 79:5; 80:5[4]) denotes God's inactivity, as does
God, be not silent, be not quiet, do not sleep! (83:2[1 ]), and other expressions (74:11;
77:8-10[7-9]; 79:10). Taken in order these describe what will happen when God arises
(73:20), exhort him to arise (74:10,22), reminisce about his former not arising in
mercy and his former arising in judgment (76:10[9]; 78:38,65), exhort him to arise
(80:3,5[2,4]), describe his arising against the elohim (82:1,8), and exhort him to arise
against the nations (83:2[1 ]). Yet God is not said to be presently arising on their
behalf. In their time of trouble he is inactive.
14 Six more verbal forms of this root occur elsewhere in the Psalms (4:5[4]; 39:2[ 1 ]; 41:5[4];
51:6,9[4,7]; 119:11). All refer to individual sin.
15 Elsewhere it occurs at Pss 85:3[2]; 90:8; 130:8. Ps 103:10 probably refers to Israel. Ps 130:3 refers
to Yhwh's general willingness to forgive, but the context concerns Israel (v.8).
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2. The Songs ofAscents: Divine blessing ofthe faithful.
In contrast, the Songs of Ascents appear unconcerned with judgment, whether of the
nations or of anyone else. "pi is absent as are verbal forms of 3DC27. The noun DS1273
occurs at 122:5, but only in the sense of civil justice. The nations, rather than suffering
judgment, recount Yhwh's great deeds to Israel (126:2). Even the punishment of the
wicked is only once mentioned passingly (129:5-8).
The theological characteristic of the Ascents is divine blessing of the faithful. The root
"P3 occurs eleven times, and "HE7X thrice. Blessing dicta using other vocabulary
also occur (121:8; 122:6-8; 125:5; 128:6). The concept is expressed in other ways as
well. For instance, Ps 121 's sixfold repetition of 1QI27 emphasizes the divine
protection surrounding the faithful pilgrim; Ps 125 speaks of Yhwh surrounding the
righteous; Ps 127 highlights divine protection of state and family. Altogether thirteen
of the fifteen Songs of Ascents conclude with some kind of greeting or blessing
formula (121:8; 122:8; 124:8; 125:5; 126:5 127:5; 128:6; 129:8; 130:7; 131:3;
132:14-18; 133:3; 134:3). Moreover, the only divine oracle in the collection has as its
theme blessing on the house of David, on Zion, and on her citizens (132:14-18).
Those who are blessed are the faithful. Faithful trust is variously expressed: FT03
(125:1), nip (130:5 twice), bm (130:5,7; 131:3), K~P (128:1,4). The formulaic
dicta acknowledging Yhwh as helper (121:2; 124:8) also express trust, as does the
lifting of eyes in Ps 123:1. The blessing the faithful enjoy, not found outside Yhwh's
land (120:6-7), is wbw, a word occurring seven times in the Ascents.
The theme of divine anger is absent from the Songs of Ascents. Indeed, anger itself is
virtually absent. No term describing anger occurs in the collection except pK, once at
124:3, where it refers to the anger of human foes. Israel were delivered from this
enmity by Yhwh, and so the term indicates his salvation rather than his wrath. Nor is
there any reference to fire. The threat of past enmity at Ps 124 is likened to water, a
less urgent image, suggesting not rage, but unruly cosmic forces. There is no
indication in the Ascents of present wrath or destruction, divine or human, against
Israel. Ps 129:5 asks that all who hate Zion be put to shame and turned back. But in
the context, a reminiscence of former deliverance, this seems to be a general statement
that all enmity to Zion is doomed to failure. The theme of present destruction and
subjugation is likewise absent from the Ascents. The roots 13K, pin, and bn3 do
not occur. In Ps 124:7 13127 occurs once, but describes only the breaking of the
fowler's snare which the nations set for Israel. Enmity certainly is referred to in Pss
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123:4; 124:1-8; 129:1-8, but it is in the past, and is now recounted calmly without the
violent and destructive language and imager}' of the Asaph Psalms. It is beautified in
imagery of the natural world and, in Ps 127, even whimsified in a pun (Pss 124:7;
129:3-4). This calm about past enmity confirms that Israel has been completely
delivered from danger. One is reminded of the words of R. Nachum Yanchiker at the
German slaughter of Jews on the invasion of Poland.
And when the world returns again to stability and quiet, never become weary of
teaching the glories, the wisdom, the Torah and the Musar of Lithuania, the beautiful
and ethical life which Jews lived here. Do not become embittered by wailing and tears.
Speak of these matters with calmness and serenity, as did our holy sages in the
Midrash Lamentations Rabbati.16
The theme of sin is also not prominent in the Ascents. There are no arraignments of
the wicked, nor descriptions of their deeds. The root XDn and its derived forms do
not occur. pS7 does occur twice (130:3,8), but the context is not iniquity's guilt or
punishment, but its iTpbo forgiveness (v.4), the only occurrence of this term in the
Psalter. The urgent crying for redemption, noticed in the Asaph Psalms, is absent here.
As noted above, my cry for mercy (130:2) is probably a citation of the psalmist's past
words, and not a present cry. Instead the mood is one of quiet waiting on God (vv.5-
6). There is no sense that this forgiveness is incomplete. On the contrary, the psalmist
stresses Yhwh's abundant redemption (v.7). To be consistent with this, mS"1 should
probably be viewed as present tense: It is he who redeems Israel out of all his sins
(v. 8).
The Asaphic theme of God's inactivity or slumber or failure to arise in Israel's
defence does not figure in the Ascents. Instead Yhwh is the guardian of Israel who
neither slumbers nor sleeps (121:4). The only use of Dip is at 132:8, where Yhwh is
besought to return to his dwelling in the Temple: Arise, Yhwh, and go to your
dwelling place, you and the ark ofyour power. The similarity of the language to Num
10:36, where the context is bringing the ark back from war, suggests that the
aftermath of victorious battle may be in mind in Ps 132. Elsewhere in the Ascents
Yhwh is not exhorted to arise and deliver Israel; he has already delivered them and so
thanksgiving is more appropriate (124:1-8; 126:1-3; 129:1-3). He is also perceived as
continuing active among Israel, blessing and keeping the faithful.
16 Forms ofPrayer, 257.
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In contrast, divine blessing of the faithful does not figure in the Asaph Psalms,
and do not occur, nor is the idea much apparent. Faithful trust does not figure
largely either. bm, *n\ and Hip do not occur, and I7D3 describes only unfaithful
Israelites who did not trust (78:22). Likewise "jftK refers four times to the unbelieving
(78:8,22,32,37). Neither do the faithful find Dl1?©. At the term's one occurrence in
the Asaph Psalms it is the wicked who enjoy it (73:3).
Thus the two different psalm-cycles have quite different theological flavours. The
Asaph Psalms emphasize divine judgment on Israel and the nations arising from
divine anger over human misdeeds and resulting in destruction and subjugation. This
judgment is directed against Israel for their sins of disloyalty to Yhwh, and against the
nations for their malice against Israel. Such a viewpoint would correspond well with
the pre-deliverance ingatherings of the prophets' eschatological programmes, which
seem to imply God's anger and judgment on Israel in bringing invasion against them.
For in the theology of the prophetic programmes disaster comes upon Israel only by
divine decree and in deserved recompense for unfaithfulness.17 God's wrath and anger
with the nations for their maltreatment of Israel is also an avowed purpose of his
gathering them to destruction at Jerusalem (Ezk 38:16-39:6; Joel 4[3]:2-8,19).
The Ascents, on the other hand, emphasize divine blessing, arising from reconciliation
and forgiveness, and resulting in Israel's prosperity and pre-eminence. Such a
viewpoint would correspond well with the prophets' depiction of the period of the
post-deliverance ascent to Zion. They emphasize Israel's latterday purity of devotion
and freedom from guilt (Ezk 39:26; Joel 4[3]:21; Zech 13:2-6) and Yhwh's presence
making Jerusalem a place of supernatural splendour and international pre-eminence
(Isa 2:2-4; Ezk 47:7-12; 22-23; 48:35; Joel 4[3]:17-21; Mic 4:1-3; Zech 14:8,9,16-21).
3. Divine Names.
A tendency can be discerned in the Bible to use the name Yhwh in contexts referring
to God's mercy and steadfast love (Ex 33:19; 34:6), and the term elohim in contexts
referring to his judgment or universal sovereignty (Ex 22:7,8 [8,9]). This was
17 At Ezk 39:23 the Israelites are said to have gone into exile for sin. At Zech 11:8-12:3 wrath and
judgment come on Israel for rejecting Yhwh in his representative. At Joel 2:12-14, repentance may
avert the coming disaster; at 4[3]:21 one of the blessings of the golden age will be the pardoning of
Israel's unforgiven blood-guilt. For the prophets in general, national disaster was always of divine
origin (Amos 3:6). The root of such theology may have been the ancient Song of Moses, which
predicted exile as one of the results of disloyalty to Yhwh (Dt 32:21-25). Even Job, whose treatment of
the issue of individual suffering is more theologically complex, does not deny that all human suffering
is of divine origin.
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recognized by rabbinic interpreters, for whom it was a fixed interpretational principle.
As Hayman remarks,
The doctrine of the two divine attributes, Justice and Mercy, runs like a thread through
all the rabbinic writings. It is the basis of a fundamental exegetical rule, namely that
the divine name Yahweh denotes the attribute ofMercy, the name Elohim, the attribute
of Justice.18
An early example is found in Sifre Deuteronomy, redacted not later than the early
third century from tannaitic and pre-tannaitic sources.19 It states,
The Lord (Dt 3:24): Whenever Scripture says the Lord\ it refers to his quality of
mercy, as in the verse, The Lord, the Lord, a God merciful and gracious (Ex 34:6).
Wherever it says elohim, it refers to his quality ofjustice, as in the verses, The cause of
both parties shall come before eiohim (Ex 22:8[9]), and You shall not revile elohim
(nor curse a ruler) (Ex 22:27).20
Numerous other passages in rabbinic literature contain a similar teaching, and in every
case cite biblical passages to support it, apparently believing that the usage was of
biblical origin.21
Excursus. A. Marmorstein has suggested that the rabbinic tradition is actually the rovorse of the ancient
practice, in which elohim represented mercy and Yhwh judgment.22 His evidence is a passage from
Philo, to which he alludes as follows: 'Philo taught just the reverse; the term Beog = trrrbx means
euepyETriq, the good, the God of love and benevolence; lcbptog = ",3"TK expresses God's Lordship,
Rulership, Judgement.'23 Although accepted by Wolfson,24 this theory has otherwise found little
support. Before Marmorstein, Frankcl had already suggested that Philo's view was due to his ignorance
of Hebrew. More recently, Urbach has plausibly suggested that, 'It is the Greek translation that causod
Philo to reverse the Palestinian tradition. The rendering of Y. by teopioq, . . . gave this word the
meaning of lordship and dominion. Whilst in the original text the readers saw the Specific Name as it
was spelt, . . . the Hellenistic reader was confronted by the word Kupiog in its accepted sense.'25
Another suggestion might be that Philo intended by Kopiog, not the tetragrammaton, but Hebrew
■'DTK, which would be consistent with 'Lordship, Rulership, Judgement', without derogating from the
tradition that Yhwh signifies mercy. Segal, although considering both Philo and the rabbinic tradition to
be responses to a 'two powers' heresy, suggests that the connection of elohim with judgment exists
earlier than Marmorstein allows, among the first century tannaim, and possibly even in the book of
18 Hayman, "Rabbinic Judaism," 465.
19 Hammer, Sifre, 8.
20 Sifre Dt. Piska 27.
21 See L. I. Rabinowitz, "God, Names of: In the Talmud," EJ 7:684; PdRK 149a (Supplement 6 in edn.
of Braude and Kapstein) cites Ex 34:6 (Yhwh) and Ex 22:27 (elohim); MidTeh 47.2 cites Ex 34:6
(Yhwh); Zohar on Exodus 173b/l 74a; Cohen, Psalms, 156; Buber, The Legend of the Baal Shem, 213
(Glossary). See also Kirkpatrick, Psalms, 277.
22 Marmorstein, Doctrine 1:43-53.
23 Marmorstein, Doctrine 1:43. Marmorstein neither cites the Philo passage nor gives any reference.
This is a peculiar omission, as he generally gives detailed references. Urbach suggests the passages are
De Plantatione 86; De Abrahamo, 124-5 [Sages, 11:888, fn. to 1:452],
24 Wolfson, Philo, 1:224-5.
25 Urbach, Sages, 1:453.
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Jonah.26 Segal notes that 'Marmorstein has been severely criticized and largely dismissed' for his
view.27 Certainly, his theory that the rabbinic interpretational principle was fundamentally wrong and
at variance with all tradition must be regarded as unproven. Subsequent Jewish interpretation has
recognized this in continuing to regard the rabbinic principle as valid for biblical interpretation.28
Moreover, one salient point emerges from this: the association of different divine names with particular
manifestations of God's character was established in Philo's time at least. This increases the likelihood
of such ideas having existed at a time when they might have influenced the redaction of the Psalter,
including the Elohistic Psalter and the Psalms of Asaph.
In view of this, it is certainly interesting that in the Asaph Psalms, where God has in
anger scattered his people, is estranged from them, and is judging Israel and the
nations, elohim is the most frequent divine epithet.29 It occurs 53 times to denote
Israel's God, and three times more with reference to other deities (77:14[13]; 82:1,6).
The singular form el, recalling the remote patriarch of the Canaanite pantheon, occurs
19 times, of which 16 or 17 refer to Israel's God.30 Elyon, the term of divine
transcendence sans pareil, occurs eight times. Adonai occurs six times (73:20,28;
77:3,8[2,7]; 78:65; 79:12). Another feature of the collection is the conglomerating of
divine names to emphasize God's majesty and greatness.31 The first words of the
collection are El Elohim Yhwh (50:1), 'a majestic heaping together of the Divine
names, as if a herald were proclaiming the style and titles of a mighty king at the
opening of a solemn assize.'32 Similarly, a sense of intensification of the psalmist's
plea is achieved by the increasing divine titles in the refrain of Ps 80: Elohim (v.4[3j),
Elohim Tsebaoth (v.8[7j) and Yhwh Elohim Tsebaoth (v.20[19], also 5[4]). Similar
constructions are Yhwh Elohim (76:12[11]; 81:11 [10]) and Adonai Yhwh (73:28).
Although Yhwh is included in the conglomerated divine titles it is comparatively rare
on its own, occurring only eight times.33 Other divine titles include God of Jacob
(76:7[6j; 81:2[1 ]), Holy One of Israel (78:41), and Shepherd of Israel (80:2[1 ]). In
total twelve different divine titles or combinations of them occur in the Asaph Psalms.
26 Segal, Two Powers, 45n., where he notes, 'In Jonah 3:8 and 4:3, God's change of mind in regard to
the punishment of Nineveh is interpreted by means of God's interpretation of his name to Moses in Ex
34:6: "YHWH, YHWH is a God merciful and gracious, longsuffering and abundant in goodness and
truth."' See also 44-46, 173-80.
27 Segal, Two Powers, 46.
28 See Buber, BaalShem, 213; Cohen, Psalms, 156.
29 Of course, elohim is the most frequent divine epithet throughout Pss 42-83. But that does not detract
from the fact of the phenomenon itself. Moreover, the Asaph Psalms may have been more originally
elohistic than other psalms in the Elohistic Psalter. They contain only one of the locutions thought to
indicate later redaction: God, your God (50:7).
30 The cedars ofGod (80:11 [ 10]) is ambiguous; it can refer to numinous majesty or to Israel's God, or
both.
31 This literary technique is used even in modern times to eulogise potentates. Compare the legend
which in the 1980's adorned public pictures of the former President of Zimbabwe: 'His Excellency, the
Right Honourable Reverend Comrade Canaan S. Banana.'
32 MacLaren, Psalms, 11:117.
33 Pss 74:18; 75:9[8]; 78:4,21; 79:5; 81:16[15]; 83:17,19 [16,18],
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This suggests importunate prayer, like the prayer of a mazkir, using all God's names
to stir him to action by remembrance of his attributes. The relative absence of Yhwh
suggests that God's mercy is not strongly perceived.
It is likewise appropriate that Yhwh, denoting mercy and compassion, is predominant
in the Ascents, occurring 53 times. The related term Yah also occurs twice (122:4;
130:3). Elohim occurs only twice, both times in apposition with Yhwh (122:9; 123:2).
Adonai occurs three times (130:2,3,6). This small range of names suggests a simple
and peaceful faith which does not need to exhaust the range of divine appellatives to
attract the deity's attention. Similarly, if the name Yhwh indicates God's favour,
mercy, intimacy, and nearness, then its nearly exclusive use in this collection suggests
that it views him in such a light. Such a viewpoint is appropriate to the Ascents where
God has restored fortunes (126), and where he protects (121; 125), blesses (128:1-6;
132:15-18; 133:3; 134:3), forgives (130), maintains covenant (132:1 Iff), and dwells
on Zion (128:5; 132:13ff; 134:3).
Thus the Asaph Psalms predominantly use divine titles, particularly elohim, denoting
God's judgment and remote transcendent power. The Ascents, on the other hand, use
titles denoting his mercy and favour, particularly Yhwh. These different emphases are
appropriate to the corresponding stages of the prophets' eschatological programme.
God's judgment, as noted above, is a feature of the pre-deliverance gatherings of
Israel and the nations. His mercy, particularly to Israel, but also to the nations
gathering to worship in Zion, is a feature of the post-deliverance malkut.
Likewise, the terms used to describe Zion and the Temple highlight these different
perceptions ofGod. For the Asaph Psalms Zion is the place from which elohim blazes
forth in judgment (50:2-3; 76:3-10[2-9]; 80:2-4[l-3]). Their preferred terms for the
Temple are Wlp (74:3) and C£7~!p7D (73:17; 74:7; 78:69). Both terms, deriving from
the root C£7~Tp, emphasize God's holiness, his numinous otherness, as does ~p!27~lp
'TO'1!! (79:1). The root 127Tp also appears elsewhere in the group (77:14[13]; 78:54).
This is the holiness which, in the experience of the Asaph Psalms, smote Israel, and
estranges them from God. In addition, ~1I7"IQ occurs twice in Ps 74, once describing
the temple (v.4) and once provincial religious meeting places (v.8).34 But these places
34 Gelston ["Psalm LXXIV.8," 82-87], and Tate following him [Psalms 51-100, 249-50], note several
possible interpretations of this term. They conclude that it refers to 'non-sacrificial Yahwistic cult
centers in Judah, and, as such, precursors of the synagogue' [Gelston, 85]. 1 Macc 3:46 may refer to
such a place in its reference to a former 'place of prayer' at Mizpah. Of course, if the Asaph Psalms
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are now destroyed and, although God will come to judge from Zion (50:2-4), present
fellowship with him in Zion has ceased (74:3-9).35 For the Ascents, Zion is the place
from which Yhwh blesses (128:5; 132:13ff; 133:3; 134:3).They employ t£?~!p once,
apparently to designate the Holy Place in the temple, where hands are raised in prayer
before the incense altar (134:2). But generally the preferred term is mrPTTQ
suggesting Yhwh's present dwelling in the midst of the city. This term is,
significantly, absent from the Asaph Psalms. In every mention of the Temple in the
Ascents it is envisaged as standing and functioning as a centre of worship.
IV. Israel's Condition.
The condition of Israel is differently represented in each group. In the Asaph Psalms
their condition is lamentable. The people have been slain (79:2-3) or scattered abroad
in need of gathering (50:5). They are mocked by the heathen (74:18; 79:4; 80:7[6]),
and feel alienated from God (74:9), believing their condition to be his judgment on
their disobedience (79:8; 81:12-17 [11-16]) and themselves under his active
displeasure (74:1; 77:7-11 [6-10]; 79:5, 8, 9; 80:5[4]). City and temple have been
destroyed (74:4-8; 79:1) and remain ruined (74:3; 80:13-14 [12-13]). This was done
by foreigners (79:1,6,7) who remain scornful and hostile (74:18,22; 79:4; 80:13[14]).
Israel request of God restoration and protection (74:22-23; 79:8). Instead, they are
invaded again by hostile foreign nations, and cry out for forgiveness and deliverance
(79:1,8; 83:5ff.[4ff.]). There is no reference to the present existence of the Davidic
monarchy, although David is once mentioned briefly and the legitimacy of his royal
house endorsed (78:70). Yhwh is asked to remember them (74:18-21; 80:15-19[14-
18]), forgive them (79:8-9), deliver them (80:18[17]), and requite their destroyers
(74:22-23; 79:6-12; 80:17[16]).
In the Songs of Ascents Israel is represented as prosperous after having come through
sore trial. They apparently suffered a devastating attack by foreign adversaries intent
on destroying the whole nation, but were rescued by Yhwh (124; 129:1-4). Now their
captives have returned, and their fortunes have been restored (126:1), even if the
derive originally from a north Israelite context, the reference may equally well be to 'non-sacrificial
Yahwistic cult centers' in Ephraim.
35 Ps 73:17 might seem to contradict this. But the phrase i7>X~",EHpQ is unusual, the only parallel
elsewhere in the Bible being "]",C7~lpDD □Tt'PK XT13 of Ps 68:36[35], where the precise meaning is
again doubtful. Tate notes several possible meanings for the term, including 'the ruined temple site'
[Psalms 51-100, 229]. It might equally designate provincial meeting-places, as in Ps 74:8. Or it may be
that, in the canonical sequence of the Psalter, the destruction of the Temple is not envisaged until
Ps 74. For Ps 68:25[24]ff. represent it as standing.
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restoration is not yet complete (126:4; 127:1).36 All the tribes of Israel are reunited in
their land (133:1), and so great is their change of fortunes that the nations speak of
Yhwh's great deeds on their behalf (126:2). Jerusalem is a city built up and very
much inhabited, where pilgrims of Israel's tribes come and go (122:1-4). The Temple
is standing and the appointed feasts have been restored (122:4,9; 134:1-2). Yhwh
protects the city (125:2). The people feel forgiven and reconciled to Yhwh, and dwell
in shalom under his blessing. Kingship has been restored to the house of David; the
Lord's mashiah exercises justice there (122:5; 132:10-17). It appears monarchic
stability and state security exist, for their continuance, rather than their initiation, is
requested, and the tone of the requests, unlike the agonized cries of the Asaph Psalms,
is quiet and confident (132:10; 122:6; 127:1). An oracle promises the mashiah
glorious dominion (132:17-18).
Such different presentations of Israel's condition are appropriate to the different stages
of the eschatological programme. When Israel initially return from exile to the land
their condition is clearly one of adversity. The people, land, city, and temple have
been desolated and must be rebuilt (Ezk 38:12; Zech 14:11; Joel 4[3]:2-5,20). They
are surrounded by hostile nations, as the vast alliance soon to gather against them
testifies (Ezk 38:4-16; Zech 9:13-16; 12:3; 14:2; Joel 4[3]:2,11-14). And, in the
Zecharian programme at least, the actual period of the attack is one of acute distress
(Zech 14:1-2). Thus the prophetic depiction of Israel in the latterday period from their
initial ingathering to the nations' attack corresponds with their condition as
represented in the Asaph Psalms.
Similarly the prophetic depiction of Israel's latterday malkut after the divine
deliverance corresponds with their situation as represented in the Ascents. Israel will
be prosperous and exalted (Zech 14:14ff; Ezk 38:26ff; Joel 4[3]:17-21). The tribes
will be reunited (Ezk 37:15ff). They would remember the attack of the nations, but
their own ultimate victory and vindication would free the memories of rancour. The
nations will confess Yhwh's greatness and his love for Israel (Ezk 39:21-24). The
Davidic king will rule from Zion (Ezk 34:23ff; 37:24ff; 44:3; 46:16-18; Jer 3:17;
23:3-6; Mic 4:8-5:1 [2]; Zech 9:9-10). Yhwh will dwell there (Ezk 48:35; Joel 4[3]:21;
Zech 14:16-21). The cult and appointed feasts will be re-established, and Israel will
worship Yhwh, together with the nations (Ezk 45:13-46:24; Zech 14:16-21).
36 1 25:3 also indicates incomplete redemption if mD"1 is taken as a future. But if it is taken as an
English present tense denoting a general principle, the sceptre ofthe wicked does not rest, it need not.
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V. Prominent Figures.
A concern with Joseph is discernable in the Asaph Psalms.37 The name occurs four
times (77:16[15]; 78:67; 80:2[1 ]; 81:6[5]). It also occurs in deutero-Asaphic Ps
105:17, which features a short history of Joseph. It does not appear elsewhere in the
Psalter. Ephraim, the foremost of the two Joseph tribes, is mentioned at Asaph Pss
78:9,67 and 80:3[2]. Elsewhere in the Psalter the name occurs only in one duplicate
passage (60:9[7]=108:9[8]). Ps 80:3[2] also mentions the other tribes associated with
the Ephraim camp of the desert wanderings, Manasseh, and Joseph's full brother
Benjamin (Num 2:18-24). The concern with Joseph may also be reflected in an
interest in Jacob, a name which some biblical writers use to indicate the northern
tribes in distinction to Judah.38 It occurs nine times in the collection (75:9; 76:6;
77:16[15]; 78:5,21,71; 79:7; 81:1,4), slightly less than a third of the 30 references to
Jacob in Psalms.
By contrast, Joseph does not figure in the Songs of Ascents, and Jacob occurs only
twice, in the epithet Mighty One of Jacob (132:2,5). The dominant figure of the
Ascents is David, whose name occurs eight times (122:1,5; 124:1; 131:1;
132:1,10,11,17).39 Four lyrics are inscribed or ascribed to him and one to his son
Solomon (127:1). The emphasis is on the house of David as a continuing institution,
particularly in Pss 122 and 132, which depict it in full possession of regal authority.
There is no request for the restoration of the Davidic monarchy, as at Ps 89:36-52[35-
51]. This would be expected in a collection so interested in David if the dynasty were
in eclipse. In contrast the Asaph Psalms mention David only twice in one brief
reference to the past inauguration of his kingdom (78:70-72).
This corresponds with the motifs of the eschatological programme. We noted that the
Josephites were often prominent in the first stage of the ingathering (Ezk 37:19-22;
37 Many commentators have noted this feature of the collection, including King, Psalms, II:iv-v;
Delitzsch, Psalms, 11:142; MacLaren, Psalms, 11:116; Kirkpatrick, Psalms, 430; Peters, Psalms as
Liturgies, 295; Nasuti, Psalms of Asaph, 80. But no consensus exists as to why this should be so.
Delitzsch [Psalms, 11:438] asks, 'Was Asaph, the founder of this circle of songs, of a Levite city in the
territory of Ephraim or Manasseh?'
38 Jacob can denote the northern kingdom alone (Isa 17:3-4; Amos 7:2,5, cf. v.9; Mic 3:1), or even in
distinction to Judah (Mic 1:5). Of course, like Israel, it can also indicate the twelve tribes (Jos 7:16).
The source of the identification is probably the same as that of the identification of the allonym Israel
with the northern tribes in distinction to Judah (e.g. Jer 30:3; 31:27; Hos 1:4; Amos 1:1; e/passim).
39 The fact that several of these references occur in headings does not detract from their significance.
There existed a connection between David and the Songs of Ascents in the mind of the Psalter's
redactor, even if nowhere else.
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Zech 9:11; 10:6-12) and that later interpreters held that these tribes would initiate the
ingathering and possess Jerusalem before the eschatological conflict.40
When the Holy One, blessed be he, in the future will gather Israel from the four
comers of the world, the first whom he will gather will be the half-tribe ofManasseh,
as it is said, Gilead is mine, and Manasseh is mine (Ps 6C:9[7]). After that, Ephraim, as
it is said, Ephraim is the defence ofmy head (Ps 60:9[7]). After that, Judah, as it is
said, Judah is my sceptre (Ps 60:9[7]).41
By whose hand will the Kingdom of Edom fall? By the hand of the War Messiah, who
will be descended from Joseph. R. Phinehas said in the name of R. Shmuel b. Nahman:
We have a tradition that Esau will fall only by the hand of Rachel's descendants, as it
is said, Surely the young of the flock shall drag them away (Jer 49:20). Why does he
call them 'the young of the flock?' Because they are the youngest of the tribes.42
Thus the Asaph Psalms' interest in Joseph would support the theory that they
represent the initial ingathering of Israel.
We noted also that in the eschatological programme of the prophets the third stage of
the ingathering was to be identified with a latterday Davidic malkut (Ezk 44:3; 46HO¬
IS; Jer 3:17; 23:3-6; Mic 4:8-5:1 [2]; Zech 9:9-10). This would correspond with the
Ascents' interest in David and with the hypothesis that they represent the ascent to
worship at the latterday Feast of Sukkoth in the Davidic malkut. Such a balance in the
Psalter between an initial ingathering of Josephites and a post-conflict Davidic malkut
would even explain why the Asaph Psalms recount Yhwh's rejection of Joseph's
leadership in favour of Judah's (78:67-72). For the Psalter's redactor followed the
same eschatological programmes which give Joseph prominence in the initial
ingathering, yet regard the kingship as Judah's.
VI. Imagery.
Shepherd imagery figures prominently in the Psalms of Asaph, occurring eight times
in six psalms. In Ps 74 Israel are the sheep ofyour pasture (v.l). In Ps 77 God led his
people like a flock (v.21 [20]). In Ps 78 he led them from Egypt like sheep and through
the wilderness like a flock, and then committed them to the shepherd care of David
40 In addition to the passages cited, see also AgM 20; Otot 8:6 (cited with a discussion of their dating in
App. I); BB 123b; PRE 19b; 22a; GenR 73:7; 75:5-6; 97 (NV in Soncino edn.); 99:2; Saadya, Kitab 'al
Amanat, VIII.v (Rosenblatt, Beliefs, 301-4). The same thing is also implied by those texts which
understand Messiah ben Joseph to be the initiator of the latterday ingathering, for a gathering led by an
Ephraimite messiah would be regarded as an Ephraimite movement. It is implied also in those texts
which regard Messiah ben Joseph as a descendant of Joshua (Tg. Ps-Jon. to Ex 40:11; Saadya, Kitab al
'Amanat, VIII.v [Rosenblatt, Beliefs, 301-4]). For a Joshuanic antitype would fulfil the function of his
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(vv.52,70-72). In Ps 79:13 there reoccurs the phrase the sheep ofyour pasture, also
found at 74:1, and a reference to Israel as a pastured At Ps 80:2[1] the Shepherd of
Israel leads Joseph like a flock. At Ps 83:13 [12] Israel is □Tf'PK m&M the pastures
ofGod. In deutero-Asaph Ps 95:7 Israel are the people of God's pasture and the flock
of his hand. There are therefore a number of explicit examples of shepherd imagery in
eight Asaph and one deutero-Asaph psalms. Elsewhere in the Psalter it occurs
explicitly at only three places (23:1-4; 100:3; 119:176), and implicitly at two (28:9;
44:12[11]). Further shepherd imagery is discernable in the Asaphite predilection for
3H3, a verb usually denoting the leading of beasts. Three of the four occurrences of
this verb in the Psalter are in the Asaph Psalms (78:26,52; 80:2[1 ]), the subject being
Yhwh in every case.
In addition, the Asaph Psalms' concern with shepherd imagery may be reflected in
their interest in Jacob. Of the 30 references to Jacob in the Psalter, nine are found in
the Asaph group, which forms only eight per cent of the Psalter. Such a proportion
indicates that Jacob was a significant figure in the Asaphite tradition. Jacob was the
shepherd-patriarch par excellence. He was the first biblical character to apply the
Shepherd metaphor to God (Gen 48:15; 49:24). He, more than any other biblical
character, is described as overseeing in detail the manifold activities of sheep (Gen
29:1-10; 30:25-43). And his favourite wife, and the mother of the Josephite tribes, was
brn , ewe, the shepherdess (Gen 29:9).
Some commentators have noted that there is a close connection between shepherd and
exodus imagery.44 This connection is evident in the Asaph Psalms, six of which
appear to contain the exodus motif. Ps 74:2 suggests the redemption from Egypt; the
words J"P3p and nbfcO being taken directly from the Song of the Sea (Ex 15:16, 13),
where they are used in a similar context. The same event is evoked in 74:13: You it
was who split the sea by your power. Likewise v. 14 evokes the crushing of Pharaoh
the Leviathan, and v. 15 the water from the rock and the Jordan crossing. The phrase at
Ps 76:7[6], Cast down are rider and horse, appears to connote the Song of the Sea
(Ex 15:1). Ps 77:15-21 [14-20] refers to God displaying his power among the peoples
when he redeemed his people, when the waters writhed and his path led through the
43 Given the pastoral emphasis of the Asaph Psalms, UT13 is best translated pasture. Many translations
seem to miss this, rendering it dwelling place (AV), habitation (RSV), homesteads (NEB), and
homeland (N1V). This is in spite of the fact that most OT occurrences of IT13 require in their context
the translation pasture or fold (Job 5:24; Isa 65:10; Jer 23:3; 33:12; 49:20; 50:19; Ezk 25:5), and that
these English versions translate it so in most of these cases.
44 Freedman, "The Twenty-third Psalm," 139-66; Milne, "Psalm 23: Echoes of the Exodus," 237-47.
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sea. Ps 78:12-55 is an extended description of the Exodus, the wilderness wanderings,
and the entry into Canaan. Ps 80:9[8] refers to God bringing a vine out ofEgypt. Ps 81
refers to the judgments on Egypt, to Israel's redemption from Egypt, and to the testing
at Meribah (vv.6-11 [5-10]). Exodus language also occurs in deutero-Asaphic Pss
105:23-45 and 106:7-33. Elsewhere in the Psalter the Exodus is mentioned only three
times (114:1-3; 135:8-12; 136:10:22).
Finally, two later psalms in the Asaph group contain imagery depicting the violent
aspects of harvest, threshing and trampling. Israel is depicted as Yhwh's vine,
ravaged, burned with fire, and plucked by passers-by (80:9). The last psalm in the
group, depicting Zion surrounded by a coalition of hostile nations, wishes Israel's
enemies to be like chaff before the wind (83:14[13]). Ps 81 bears the viticultural
heading rnrpnrrbx?, concerning the winepresses, which, as we noted earlier, seems
to be connected with the idea of the crushing of Israel's eschatological foes. The same
heading also occurs in Ps 84. Although this is not an Asaph Psalm, it follows an
Asaph Psalm about universal military judgment, as the two other rprPHJT1!?!?
headings (8:1; 80:1) also follow psalms about judgment, Ps 7:8-9[7-8] calling for the
judgment of the nations, and Ps 80 describing Israel's punishment and calling for
retribution (v. 17[16]).45 It seems therefore not unreasonable to regard the harvest
imagery of Ps 84:1 as part of the context of Ps 83.46
The Songs of Ascents, in contrast, display no shepherd imagery, nor do they mention
Exodus or Egypt. They do feature harvest imagery, but the emphasis is wholly upon
the bountiful harvest-home, and not the period of threshing and trampling which
precedes it. Ps 126:5-6 tells how the labour of sowing results in the joy of reaping. Ps
129:5-8 pronounces an unblessing to the effect that the haters of Zion be like withered
corn not worth the reaping. Presumably, the implication is that Zion's friends will be
like a good harvest. These two psalms, referring to agricultural harvest, form an
inclusio around Pss 127 and 128, which refer to domestic abundance, human fertility,
45 There is, as noted earlier in this chapter ('Theological Characteristics'), some ambiguity about
whether Israel or their enemies are referred to here. We concluded that the latter was more likely.
However, even without this verse, the cry, Awaken your might (v.3[2]) and the repeated calls for
deliverance (vv. 3, 4, 8, 20 [2, 3, 7, 19]), suggest that the psalmist hopes for Israel's vindication and,
hence, for judgment of their oppressors.
46 Indeed if Thirtle's theory, discussed in our introduction, is correct, that some psalm-headings
containing displaced subscripts, then the three occurrences of riTPrirrbs? (Pss 8:1; 81:1; 84:1) may
be displaced for Pss 7, 80 and 83. There is an evident harmony between the ominous phrase For the
winepresses and the explicit theme ofjudgment of the nations in these three psalms. In contrast, Pss 8,
81, and 84 appear to have little in common.
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and the fruit of the womb. Ps 127:2-5 states that food and prosperity come to Yhwh's
beloved, and that children are his blessing for the upbuilding of home and state. Ps
128:2-3 is gravid with rich harvest and fertility imagery: you will eat what you have
laboured for, your wife will be like a fruitful vine in the thighs ofyour house, your
children like olive shoots around your table. The divine oracle of Ps 132 pronounces
abundant provisions (n~P2J) and bread to the inhabitants of Zion (v. 15). Ps 133:2
depicts abundance of good olive-oil. Pilgrimage imagery is also prominent in the
Ascents. Pss 120-123 represent a pilgrimage to Zion.47 Ps 120 depicts the pilgrim
leaving his pagan surroundings to journey to Zion. Ps 121 pronounces protection on
the traveller journeying through the hills to Jerusalem, the step parallelism embodying
his upward trudge. Ps 122 represents him standing in the gate, entering the city, and
admiring it. In Ps 123, he lifts up his eyes in prayer. The Psalms of Asaph, on the
other hand, appear to contain neither harvest-home nor pilgrimage imagery.
These two distinct bodies of imagery correspond to the different stages of the
eschatological programme which we associated with each psalm-cycle. The
predominant imagery used of the gathering of scattered Israel in the prophetic writings
is that of the divine shepherd and his flock. It occurs in the context of predictions of
Israel's gathering at Isa 40:11; Jer 3:14-15; 23:3,4; 31:10,23; 50:4-7,17,19; Ezk 34:11-
14; Mic 2:12; Zech 10:2,3,8,9. It is also implied at Mic 4:6-7 and Zeph 3:19, where
the feminine particle the lame probably indicates flocks, particularly given
the reference to the flock in Mic 4:8. Some commentators have observed that there is a
close connection between shepherd and exodus imagery, in that Yhwh is the shepherd
who leads his flock through the desert and into the green pastures of the promised
land. It is consistent with this that exodus language and imagery are also associated
with the latterday gathering of Israel, thus linking the past and future exodus
figuratively together: Isa 51:10-11; Jer 16:14-15; 23:7-8; Ezk 20:34-38; Zech 10:10-
11. Apart from Shepherd-Exodus imagery, no other image complex appears to be used
consistently in connection with the ingathering of Israel.
The predominant imagery used of the gathering of the nations against Jerusalem is
that of threshing, sifting, winnowing, and trampling. This might be described as the
threshing ofthe nations. This imagery is employed several times in the eschatological
programmes considered above. Joel 4[3]: 12-13 presents the gathering and judgment
47 Such a narrative structure has been noted by a number of commentators. See Cox, Pilgrim Psalms,
308-9; Neale and Littledale, 115; Manatti, "Les psaumes graduels," 87. The issue of narrative structure
in the Asaph and Ascents collections is considered more fully below.
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of the nations in terms of cutting corn and trampling grapes. Mic 4:12-13 represents
the nations gathered to the threshing-floor, an ancient designation and function of the
Temple hill (2 Sam 23:18ff; 2 Chr 3:1). Isa 27:12-13 depicts Yhwh threshing the
entire fertile crescent at the time of Israel's gathering. Jer 12:9-12 describes the
nations' attack and says Judah is receiving the due bad harvest for their sins (v. 13).
Elsewhere in the Bible, even where an eschatological programme is less evident, the
destruction of the nations in ultimate or future war is presented in threshing imagery.
Isa 63:1-6 and Jer 25:30 represent the conflict as Yhwh's treading the winepress. Hab
3:12 depicts the conflict as Yhwh's threshing the nations. Zeph 1:14-2:1 describes the
day of the war as overflowing like chaff (2:1). More generally, similar imagery
elsewhere describes the destruction of the wicked in general, including unfaithful
Israel, often in eschatological contexts (Isa 17:13; 29:5-8; 30:28; Jer 9:22; 25:30-31;
51:33; Am 8:2; 9:9; Mic 4:13; Pss 1:4; 35:5; Job 21:18; Lam 1:15; Dan 2:35). The
imagery fits the event. Threshing and trampling suggest violence. Pressing grapes
depicts bloodshed. Separation of grain from chaff and juice from grapeskin indicates
separation of the good and desirable from the bad and worthless. This widespread and
probably ancient connection in Hebrew thought between harvest and future judgment,
may explain why the verb which had harvest overtones from early times (Ex
34:22), later ousted as the key verb for the pre-deliverance gatherings of the
eschatological programme.
The predominant imagery used for the gathering to worship on Zion in the prophetic
eschatological programme is that of garnering harvest after the threshing of the grain,
the harvest of the earth. Widyapranawa notes, 'In both the Old and New Testament,
apocalyptic employs the picture of "harvest home" for the last judgment.'48 Zech 9:17
speaks of post-conflict Israel thriving on an abundant harvest of grain and new wine.
Zech 14:16-19 depicts all nations making pilgrimage to celebrate the Feast of
Sukkoth, the harvest festival (Ex 34:22), at Jerusalem. Joel 4:18 describes the
abundant agricultural fertility of earth in the post-conflict period. Isa 27:12 describes
how, after the threshing of the nations, the Israelites will be gathered like grain. Isa
66:20 depicts the nations bearing the Israelites to Jerusalem, as the Israelites bring
their grain offerings to the house of Yhwh in pure vessels. Thus there would appear to
be a close correspondence between the imagery of the ingathering stages of the
eschatological programme and of the psalm-cycles, as follows.
48 Widyapranawa, Isaiah 1-39, 163.
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Psalms ofAsaph (Pss 50, 73-83). Songs ofAscents (Pss 120-134).
Ingathering of Israel. Ingathering of hostile nations. Ingathering to worship.
Imagery: shepherd-exodus. Imagery: threshing and trampling. Imagery: harvest-home.
VII. Literary Characteristics.
The literary characteristics of the two collections express well the ethos of each. The
literary devices of the Asaph Psalms produce a sense of weak internal cohesion, or
'centrifugality', which in turn conveys feelings of alienation, decentralization, and
angst. The literary devices of the Songs of Ascents produce a high degree of internal
cohesion, or 'centripetality', which conveys a feeling of harmony, wholeness, and
shalom.49
1. Time and History.
The attitude to time and history in the two psalms groups produces different levels of
cohesion. Historical review is almost an obsession in the Asaph and deutero-Asaph
Psalms (74:2-10; 76:3-9; 77:6-21 [5-20]; 78:4-72; 79:1-4; 80:9-17[8-16]; 81:6-12[5-
11]; 83:10-13[9-12]; 96:3; 105:1-2,5,8-45; 106:6-46).50 They also look repeatedly to
the future, praying for God's coming in judgment and deliverance, and for the
inauguration of his malkut (50:2-6; 73:18-20; 74:10-11,22-23; 75:8-11 [7-10]; 79:5-13;
80:2-20[l-19]; 82:8; 83:19[18]; 96:10-13; 106:47).51 This intent gazing at past and
future gives the Asaph Psalms a high degree of non-cohesion, which conveys a sense
of the psalmist's discontent, restlessness, and alienation from his present situation.
The Ascents are much more at home in the present tense. Historical reviews are not
absent (123:3-4; 124:1-5; 126:1-3; 129:1-4; 132:1-7), but are fewer and briefer, and
have a different quality. While those of the Asaph group call attention to the pitiful
state of Israel, and request deliverance on the basis of God's past covenant and deeds,
those of the Ascents give thanks for past deliverance, or, in Ps 132, recall the covenant
with David to request, not deliverance from adversity, but continuance of present
blessings. This greater emphasis on the present moment, rather than the past and
future, gives the Ascents a high degree of cohesion, which conveys a sense of the
psalmist's being content and at peace in his present situation.
49 The terms 'centripetal' and 'centrifugal' in relation to poetic cohesion derive from E. Stankiewicz,
"Centripetal and Centrifugal Structures in Poetry."
50 Illman notes the use of historical rehearsal in several Asaph Psalms [Thema und Tradition, 19-29,
42],
51 The imperfect tenses in Pss 73 and 75, rendered as present tense in most English Bibles, may, of
course, be rendered as futures.
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2. Proper names.
Another literary characteristic that produces different levels of cohesion is the use of
proper names. They proliferate in the Asaph Psalms. Omitting names which also
feature in the Ascents, Israel, Jerusalem, Zion, David, Jacob, and Aaron, the following
thirty-seven proper names occur in the Asaph Psalms: Asaph, Leviathan, Judah,
Tanninim, Salem, Jeduthun, Joseph/Jehoseph, Moses, Ephraim, Egypt, Zoan, Ham,
Shiloh, Benjamin, Manasseh, the River (Euphrates), Meribah, Edom, Ishmaelites,
Moab, Hagrites, Gebal, Ammon, Amalek, Philistia, Tyre, Assyria, Lot, Midian,
Sisera, Jabin, Kishon, Endor, Oreb, Zeeb, Zebah, and Zalmunna. One might possibly
add to this Hot Anger, Wrath, Indignation, and Hostility, personified as a band ofevil
mal'akhim at Ps 78:49. In addition, there are twelve names for God, as noted above.
And if deutero-Asaph Pss 105 and 106 are taken into account, then there must be
added Abraham, Isaac, Canaan, Yam Suph, Dathan, Abiram, Baal of Peor, and
Phinehas. This kaleidoscope of proper names is largely a natural by-product of the
historical reviews, which necessarily name places and people. But it produces its own
literary effect, a complex cast of characters and scenery, which produces a highly non-
cohesive texture. In addition, the fact that over twenty of these names and places are
non-Israelite conveys well the plight of Israel surrounded by the nations. The greater
profusion of names in Ps 83 has a closural function in regard to the entire Asaph
cycle. It highlights the encyclopaedic scale of the judgment of the nations, and serves
as a tutti finale to the entire collection.
The Ascents are moderate in their use of proper names. Apart from those common to
both groups, they feature only Meshech, Kedar, Negeb, Solomon, Ephratah, and
Hermon. They are, of course, half the length of the Asaph Psalms. But even double
this number of names gives only twelve, as opposed to thirty-seven. In contrast to the
names in the Asaph Psalms, most of which are connected with foreign nations, the
Ascents mention only two foreign peoples in the first psalm, and the pilgrim
immediately departs from their midst.52
3. Repetition.
Another literary device that gives different levels of cohesion to the two psalm-groups
is repetition. It is widely employed throughout the Ascents. There are the formulaic
phrases, mentioned above, which appear to have been cultic responses. Some of these
52 See the discusssion below on 'Narrative Sequence.'
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occur twice and others three times in the collection.53 There are the literary techniques
of step repetition (120:5-7; 121:1-2, 3-5, 7-8; 122:2-3, 4a-b, 5a-b; 123:2-4; 124:4-5,
7a-b; 126:2b-3; 133:2a-b) and verbatim repetition (124:1-2; 126:2b-3; 127:1-2; 129:1-
2; 130:6; 131:2b). Grossberg comments on the use of repetition in biblical poetry:
'Repetition in its various forms is the most frequent cohesive device. The reiterated
unit is recalled and ipso facto related.'54 Thus the Ascents' repetitions produce strong
inner cohesion. This conveys feelings of familiarity, simplicity, and shalom. The
Asaph Psalms, on the other hand, do not feature repetition. They contain no repeated
formulaic phrases, no step repetition, no verbatim repetition. This produces weak
cohesion, and the occurrence of what is always new and unrecognized produces
feelings of alienation, unfamiliarity, complexity, and restlessness.
Thus the Asaph Psalms regularly employ poetic techniques conveying anxiousness
and distress, while the Songs of Ascents employ those conveying peace and
contentment. These different poetic moods correspond well with the different stages
of the prophets' eschatological programme. The troubled and unhappy mood of the
Asaph Psalms would well represent the distressed condition of Israel gathering from
exile in a time of hostility which culminates in massive foreign invasion. The peaceful
and happy mood of the Songs of Ascents, on the other hand, would well represent
Israel's condition in the latterday malkut.
IX. Summary.
The following contrasts and comparisons have been noted between the Psalms of
Asaph and the Songs of Ascents.
53 Who made the heavens and the earth (121:2; 124:8; 134:3); From now until eternity (121:8; 125:2;
131:3); Peace on Israel (125:5; 128:6); Yhwh bless you from Zion (128:5; 134:3); Hope, Israel, in
Yhwh (130:7; 131:3).
54 D. Grossberg, Centripetal and Centrifugal Structures in Biblical Poetry, 9.
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The Psalms ofAsaph. The Songs ofAscents.
Heading & Tradition: ^DK. Asaphite guild; mazkir
prophet musicians; holy war.
Heading & Tradition: nbs7. Pilgrim ascent and
worship at the Feast of Tabernacles.
Event-sequence: From divine command to ingather
Israel (50:5) to overwhelming foreign invasion (83).
Event-sequence: From pilgrimage to worship at
Sukkoth on Zion (120) to joyful descent from Zion in
fullness of biessing (134). Takes place in aftermath of
divine deliverance.
View of God: Divine judgment of the wicked, both
Israel and nations. Divine wrath on human sin,
resulting in destruction. Divine title: elohim -
expresses middah of judgment.
View of God: Divine blessing of the faithful. Divine
mercy and forgiveness, resulting in shalom. Divine
title: Yhwh - expresses middah of mercy.
Israel's condition: Distress and trouble. Jerusalem
ruined; people scattered; alienated from elohim;
awareness of national guilt; requesting national
restoration and judgment on the nations.
Israel's condition: Prosperity, shalom. Saved from
foreign invasion. Jerusalem and Temple built,
inhabited, functioning as cult centre; people
gathering; reconciled to Yhwh; forgiven; bet-David
restored.
Prominent figure: Joseph. Prominent figure: David.
Imagery: Shepherd-Exodus. Threshing imagery in Pss
80 & 83 appropriate to the coming judgment.
Imagery: Harvest-fertility and pilgrimage. This is
appropriate to the harvest festival Sukkot.
Other: Temporal complexity, numerous proper
names, and little repetition give non-cohesive texture
leading to a sense of discontent and angst.
Other: Temporal simplicity, few proper names, and
much repetition give a cohesive texture leading to a
sense of contentment and shalom.
The correspondences between the Psalms of Asaph and the initial ingatherings of the
prophetic programme may be summarized as follows.
The Psalms ofAsaph. The Pre-Deliverance Ingatherings.
Heading & Tradition: Asaphite guild; mazkir
prophet musicians; holy war.
(i) Predominant verb: '"lOX. (ii) Holy war .
Event-sequence: From divine command to ingather
Israel (50:5) to overwhelming foreign invasion (83).
Begins with gathering of Israel which is succeeded by
a gathering of hostile nations against Jerusalem.
View of God: Divine judgment of the wicked, both
Israel and nations. Divine wrath on human sin,
resulting in destruction. Divine title: elohim -
expresses middah of judgment.
The purpose of the pre-deliverance ingatherings is to
judge Israel and the nations.
Israel's condition: Distress and trouble. Jerusalem
ruined; people scattered; alienated from elohim;
awareness of national guilt; requesting national
restoration and judgment on the nations.
Israel's condition when gathered to a ruined city in a
time of continuing national threat would necessarily
be one of distress and trouble, in which they request
restoration.
Prominent figures: Joseph. Josephites are first to be gathered in Zech 9-10.
Imagery: Shepherd-Exodus. Threshing imagery in Pss
80 & 83 appropriate to the coming judgment.
Prophetic texts employ Shepherd-Exodus imagery for
the gathering of Israel and imagery of threshing and
trampling for the judgment of the nations.
Other: Temporal complexity, numerous proper
names, and little repetition give non-cohesive texture
leading to a sense of discontent and angst.
Discontent and angst are appropriate to Israel's
distressed and threatened situation.
The correspondences between the Songs of Ascents and the final ingathering of the
prophetic programme may be summarized as follows:
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The Songs ofAscents. The Post-Deliverance Ascent to Zion.
Heading & Tradition: ilbu. Pilgrim ascent and
worship at the Feast of Sukkoth.
(i) Predominant verbs: ilb>S7. (ii) The latterday Feast
of Sukkoth (Zech 14).
Event-sequence: From pilgrimage to worship at
Sukkoth on Zion (120) to joyful descent from Zion in
fullness of blessing (134). Takes place in aftermath of
divine deliverance.
The post-deliverance period will be characterised by
celebration of Sukkoth on Zion in the aftermath of the
deliverance (Zech 14).
View of God: Divine blessing of the faithful. Divine
mercy and forgiveness, resulting in shalom. Divine
title: Yhwh - expresses middah ofmercy.
In the post-deliverance malkut Yhwh will dwell in
Zion and there confer blessing and fertility (Zech
14:16-19).
Israel's condition: Prosperity, shalom. Saved from
foreign invasion. Jerusalem and Temple built,
inhabited, functioning as cult centre; people
gathering; reconciled to Yhwh; forgiven; bet-David
restored.
Yhwh saves Israel from a foreign invasion, raises
them to international pre-eminence, and restores bet-
David. Temple and city are rebuilt and people gather
to appointed feasts.
Prominent figure: David. The kingdom is restored to bet-David.
Imagery: Harvest-fertility and pilgrimage. This is
appropriate to the harvest festival Sukkot.
Contentment and shalom appropriate to the happy age
following the deliverance. Prophetic texts employ
Harvest-fertility imagery for the latterday malkut.
Zech 14 represents it as a pilgrimage to Sukkoth.
Other: Temporal simplicity, few proper names, and
much repetition give a cohesive texture leading to a
sense of contentment and shalom.
Contentment and shalom are appropriate to Israel's
prosperous and happy situation in the post-
deliverance malkut of bet-David.
The collective force of the above suggests a distinct overall correspondence between
the events and themes of the Psalms of Asaph and the pre-deliverance ingatherings of
the prophetic programmes, and between the Songs of Ascents and the post-conflict
ingathering. These two psalm-groups occur, of course, in the correct sequence to
reflect the order of events in the eschatological programmes.
It therefore appears that the arrangement of these psalms in the Psalter produces a
document which bears some similarity to the eschatological programmes of the
prophets. This confirms our working hypothesis that the final form of the Psalter has
been shaped, presumably by its redactor(s), as an eschatologico-predictive text. This
may have been done by taking two existing psalms collections, and possibly making
changes to both text and rubrics. To what extent these collections underwent
reinterpretation by being set in this new context depends on their original function. If
the Asaph Psalms were originally extracts from a levitical songbook of cultic
remembrancing rites, then their use in the Psalter may not be too far from their
original function. The same would be so if the Songs of Ascents were originally lyrics
for Temple worship at Sukkoth. But whatever their original function, their themes
were probably sufficiently close to the redactor's eschatological themes as to make the
significance of his document comprehensible to his contemporaries.
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VII. A Time of Trouble for Israel.'
The preceding chapters explained the central argument of this thesis, that a parallel is
discernable between the Asaph and Ascents psalm-cycles and the stages of
ingathering in the eschatological programme of the prophets, and that this tends to
confirm our working hypothesis that the Psalter itself is shaped so as to depict an
eschatological programme. The remaining chapters serve to corroborate this
hypothesis further. First of all, in the present chapter, we shall investigate Zech 11:4-
13:9 and suggest that it adds two further motifs to the basic ingathering programme: a
stricken messiah and an eschatological exile. We shall then seek to identify the full
eschatological programme of Zech 9-14, and confirm it by investigation of subsequent
eschatological writings. Then, in the following chapters, we shall suggest that the
motifs of the stricken messiah and the eschatological exile may also be discerned in
the Psalter. In chapter VIII, we shall suggest that the Psalter's royal psalms may be
read as depicting the messianic motifs of the eschatological programme. In chapter IX
we shall suggest that Book IV of the Psalms may be taken as representing the
eschatological exile.
I. The Motifs of Zech 11:4-13:9
In our earlier investigation in chapter V of the eschatological programme in Zech 9-
14, we omitted discussion of Zech 11:4-13:9, noting that the entire passage, framed as
it is by the description of a stricken shepherd (11:4-17; 13:7-9), represents an addition
to the programmes of Ezekiel and Joel, an addition consisting of a time of trouble
which is to precede the final deliverance. We now proceed to an investigation of this
passage and its motifs.
1. The Stricken Shepherd.
Zech 11:4-17 and 13:7-9 both feature a stricken shepherd and a suffering flock. In the
absence of evidence to the contrary, it may probably be assumed that their similarity
of imagery and theme indicate that the same figure is represented in each case.2 The
sequence of events is obscure, but something such as the following seems to be
envisaged. The shepherd is appointed by Yhwh to pasture the flock (11:4-5). He does
1 bjnttpbms ns? (iqm xv.i).
2 Ewald felt the similarity so keenly that he suggested 13:7-9 should be placed following 11:17 (cf.
Saebo, Sacharja, 276. R. Driver, Minor Prophets, 271). Mason [Haggai, Zechariah, and Malachi, 110]
and Hanson [Dawn, 338-9] concur, as does NEB, which actually transfers 13:7-9 to the end of chapter
11. Black [Rejected and Slain Messiah, 70-71] notes that the two passages should be considered
together.
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so, dismissing former shepherds who had oppressed them (11:7-8). Shepherd and
flock then become weary of one another, and he rejects them (11:8-14). At Yhwh's
command he personates a worthless shepherd (11:15-16). An oracle announces that he
will be smitten by Yhwh, apparently for deserting the flock (11:17).3 The narrative
then proceeds through 11:18 to 13:6, until there is a return to the theme of the striking
of the shepherd (13:7). The result of his death is that the flock are scattered. Two-
thirds perish, and one third are refined, tested, and restored to covenant with Yhwh
(13:7-9).
The primary key to the identity of this figure is the shepherd metaphor itself.
Shepherd is a widespread metaphor for kingship, both in the Bible and in other
ancient Near Eastern literature.4 Before 2000 BCE an Egyptian writer, Ipu-wer,
described an ideal king who would be 'the herdsman of all men. Evil is not in his
heart. Though his herds may be small, still he has spent the day caring for them.'5
Hammurabi, in the prologue to his laws, identified himself as 'the Shepherd called by
Enlil'.6 In the Bible Yhwh is commonly compared to a shepherd, as are human
leaders.7 And the almost identical parallelism of the passage in hand makes it quite
clear that the 'shepherd' is a royal figure: I will cause men to fall each into the hand of
his shepherd, and each into the hand ofhis king (11:6).
So the shepherd of the passage would seem to be a king. But more than that, he would
appear to be a Davidic king. This can be seen from the parallel between Zech 11 and
Ezk 34.8 Instead of two sticks being joined to represent the reunification of Israel (Ezk
34:16ff), one stick is broken to represent their division (Zech 11:14). Instead of a
covenant of peace being established (Ezk 34:26), a covenant with the nations,
presumably for the sake of Israel's peace (since its breaking is followed by desolations
[v. 16]), is broken (Zech 11:10). Instead of predictions of peace and harmony
3 The identification ofmy worthless shepherd ">17~l; v. 17) with the divinely appointed shepherd
of v.4 is supported by v. 15, where the shepherd of v.4 is told to take again the implements ofa foolish
shepherd ("^lR nS7*~l). This shows that the shepherd of vv.15-17 is the one of v.4 adopting another
persona, and moreover, as the "1117 makes clear, he is also the one who rejects the flock in vv.8-14. As
Rudolph notes 'DaB er nicht sich selbst spielt ist aus v,15ff. vollig klar und ist deshalb auch fur v.4ff.
maBgebend' [Sacharja, 205], The identification of the figure of v. 17 with that of v.4 is further
confirmed by his being Yhwh's shepherd (Tl; v. 17).
4 Davidson, Jeremiah, 11:24; Smith, Micah-Malachi, 264.
5 ANET, 443.
6 ANET, 164.
7 Yhwh as shepherd: Gen 49:24; Isa 40:11; Ezk 34:1 Iff; Pss 23:1; 74:1; 78:52; 79:13; 80:2[1]; 95:7;
100:3. Human kings as shepherd: Num 27:17; Isa 44:28; Jer 6:3; 23:2-4; Ezk 34:2ff; 37:24; Mic 5:3[4],
8 These reversed motifs are noted by Hanson, Dawn, 344; R. L. Smith, Micah-Malachi, 271.
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(34:26ff), there are predictions of devastation (Zech 11:16). And, particularly, instead
of one divinely-appointed shepherd, David, caring for the flock (Ezk 34:23), there is a
divinely-appointed shepherd who briefly cares for the flock, then consigns them to
destruction (Zech 11:4-9). These parallels suggest that the shepherd of Zech 11-13
should be regarded, like the one of Ezk 34, as a Davidic king. This supposition is
confirmed by the shepherd's intimate relation to Yhwh. He is appointed by him
(11:4), and Yhwh calls him my shepherd (Tl: 11:17; 13:7), and my socially equal
friend (TPOX7 "131: 13:7). There are few biblical kings of whom such language puts
us in mind as readily as David. He was the shepherd-king par excellence, taken from
the sheepfolds to be the shepherd of Israel (Ps 78:70-72). And OT tradition accepts no
king, other than of bet David, as divinely appointed ruler over Israel.9 Thus Gese
states,
It seems certain that the mysterious title ["my shepherd, the man who stands next to
me"], which hints at divine sonship, refers to the Davidic king, and this term of honor,
together with the quite positive royal title 'my shepherd,' can only refer to a ruler who
is acknowledged by God.10
Thus this passage would appear to feature an eschatological Davidic king - a messiah,
in the later sense of the word - who is stricken by God. This view was certainly
known in ancient interpretation. The NT applies Zech 13:7 to its messiah (Mt 26:31;
Mk 14:27). GenR 98:9 apparently identifies the one given the thirty silver pieces in
Zech 11:12 as the Messiah. Following a discussion on the messianic interpretation of
Gen 49:11 and Zech 9:9, it says,
For what purpose will the King Messiah come and what will he do? He will come to
assemble the exiles of Israel and to give them [the Gentiles] thirty precepts, as it is
said, And I said to them, 'Ifyou think it best, give me my hire; and if not, keep it.' So
they weightedfor my hire thirty pieces ofsilver (Zech 11:12).'
LamR 2.2.4 applies Zech 11:17, Woe to the worthless shepherd, to Bar Kokhba,
whom some considered a messianic figure for a time (yTaan 4:8) and who is said to
have claimed to be Messiah (bSanh 93b). Several apocalyptic midrashim cite Zech
13:9 and 14:2 in regard to the scattering of Israel which is to follow the death of
Messiah ben Joseph.11 Modern commentators also recognize the figure's messianic
identity. As Ackroyd notes,
9 See, e.g. 2 Sam 7:16; 1 Ki 8:16; Isa9:7;Ps 89:5,36-8 [4,35-7]; 132:10-18.
10 Gese, Biblical Theology, 151.
11 Zech 13:9 is cited, following the death of Messiah, at Otot 7:19 and NRSbY 24. (Both texts are cited
in Appendix I.) Sa'adya, Kitab al-'Amanat, VIII.5 cites Zech 14:2.
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The description of the shepherd as 'the man who stands next to me' - an associate of
God, a suitable term for a royal figure - perhaps suggests a disaster to some messianic
personage (should we compare 12:10?), so that the picture is one of messianic woes
ushering in the final age.12
Rudolph sums up the issues as follows.
In v.lOb identifiziert er sich mit Jahwe (TTD), in v. 13 Jahwe mit ihm (Tllp"1), und
was er redet und tut, ist "Jahwes Wort" (lib). Er ist also Jahwes Stellvertreter auf
Erden, und bei der starken Abhangigkeit der Vision von Ez 34 kann kein Zweifel sein,
daB damit nur des Messias gemeint sein kann (Ez 34,23; 37,24).13
2. The Pierced One.
At the centre of the pericope bounded by the 'stricken shepherd' passages (11:4-17;
13:7-9) occurs another description of an afflicted hero, one who has been pierced, and
upon whom Israel gaze and greatly mourn (12:10-14). Like the stricken shepherd, this
figure seems to be Yhwh's representative, and intimately connected with him. This is
seen from the divine oracle which speaks as if Yhwh himself is pierced in this figure -
they will look upon me Obx) whom they have pierced and mourn for him (12:10) -
the reading "'bx being supported not only by the majority of Hebrew texts, but by
LXX,14 Targum,15 Syriac, and Vulgate. The following verse, which describes the
mourning for this pierced one as like the mourningfor/ofHadad-Rimmon in the plain
of Megiddo (12:11), provides two further analogies, Baal and Josiah, which help
identify this figure further.
One of the bynames of Baal attested in the Ugaritic texts is 'Hadad'.16 Consequently,
commentators have suggested that the writer 'is making direct reference to the
standard ritual wailing for Baal-Hadad, the god of rainfall and fertility, who is ousted
from the earth during the dry summer.'17 Such ritual mourning might have resembled
12 P. R. Ackroyd, "Zechariah," in PCB, 654-55.
13 Rudolph, Sacharja, 205.
14 LXX softens the fate of the pierced one: tcai ejiipket|/ovxat rcpoq pe av0' cbv KaxcapxfioavTO tcai
Koxj/ovxca £7t' aoxov, they will look to me because they (the enemies ?) have danced in triumph (over
him), and they will mourn for him, the verb Kaxopxeopai meaning dance in triumph, or, figuratively,
treat despitefully (Liddell & Scott, ad loc.). But the reading look to me is nonetheless confirmed.
15 The Targum also departs from the Hebrew. Instead of they shall look upon me whom they have
pierced, it reads 'they shall entreat me because they were exiled' "H Sl7 ",D"Tp ]Q
Note however that its ''Dip confirms MT's "'bx, Yhwh being the object of Israel's attention in each
case.
16 2.i.46; 4.vii.36; 12.i.41; Texts at Gibson, Canaanite Myths, 43, 65, 134.
17 Gaster, Myth, 687. Similar opinions are expressed by Bruce, NT Development, 113; Mason, Haggai,
Zechariah, 119-120; R. L. Smith, Micah-Malachi, 278; Stuhlmueller, Haggai & Zechariah, 149-50;
Lamarche, Zacharie IX-XIV, 84. Lamarche cites many other commentators, from Hitzig to the mid-
twentieth century, who endorse this viewpoint. Gaster suggests that much of the imagery of Zech 9-14,
particularly that of rain, rivers, and fertility in 14:7-19, is conceived in terms of the background of
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the mourning for the god in the geographically and conceptually related Dumuzi
(Tammuz) cult, described at Ezk 8:14. The opinion of Jerome, that Hadad-Rimmon
was a town, does not necessarily contradict this.18 For any town named after Hadad,
especially within the borders of Israel, is likely to have been a place where cultic
worship of Hadad was established and where ritual mourning was made for the slain
god. Three things may probably be inferred from this comparison. First, the writer of
Zech 9-14 was aware of some kind of correspondence between his eschatological
programme and some form of the ancient cosmogonic Baal Cycle. The fact that such a
reference is likely to have shocked his contemporaries suggests it was consciously
made. Second, he regarded the death of this figure as in some ways like the death of
Baal, whose death brought life and fertility to earth, and was followed by his
resurgence. Third, the comparison with 'Our King, Highness Baal' implies the exalted
nature and royal status of the pierced one.19
The royal status of the pierced one is confirmed by another figure evoked by the
metaphor of 12:11, that is, Josiah, killed at Megiddo by Pharaoh Neco (2Ki 23:29;
2Chr 35:25). This is how the Targum understands the verse: At that time the mourning
in Jerusalem shall be as great as the mourning for Ahab bar Omri whom
Hadadrimmon bar Tabrimmon killed, and as the mourning for Josiah bar Amon
whom Pharaoh the Lame killed in the valley ofMegiddon.20 The reference to Ahab is
hard to understand. According to the biblical record he died not at Megiddo, but at
Ramoth Gilead east of the Jordan, more than 80km away (IKi 22:29ff; 2Chr 18:28ff).
Nor is there any record ofmourning for him. Rather, it is said that dogs licked up his
blood (IKi 22:38), an end which, having been foretold by Elijah as a recompense for
his crime, must be considered the opposite of a lamented death (IKi 21:19). An
explanation for this reference to Ahab is that it may be an attempt to account for the
term Hadad-Rimmon, by one who either did not understand it, or disliked the
pagan seasonal festivals [Myth, 686-7], One might also add the emphasis on Yhwh as raingiver in 10:1,
and his storm-riding advent to deliver (9:14).
18 He writes: '. . . urbs est juxta Jezraelem, . . . et hodie vocatur Maximianopolis in campo Mageddon,
in que Josias, rex justus, a Pharaone cognomento Nechao vulneratus est' (Comm. on Zech 12:11, in
PL, XXV. 1515-c).
19 mlkn. 'al'iyn. b 'I. Baal III.E.40. The text is in Gibson, Canaanite Myths, 54.
20 The Targum to Zech 12:11 is also cited in the Talmud at bMeg 3a; bMK 28b; and is alluded to at BK
17a. However, the verse is cited in connection with Ahab, as the basis of an a fortiori argument that, if
he was mourned, how much more should others be. Josiah is not mentioned. But there may be a distant
connection between Josiah and Zech 12:10 at bMK 25b, which cites Amos 10:8c in regard to the death
of Josiah. This passage from Amos looks like yet another of deutero-Zechariah's sources, for it
resembles Zech 12:10 in its reference to mourning like the mourning for an only son (""PIT1). If the
talmudic tradition linking Amos 10:8 to Josiah was an old one, then the Zecharian writer's allusion to
that verse may have been an allusion to the death of Josiah.
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comparison between Baal and Yhwh's representative, deriving the term as the name
of the king of Aram, who ordered Ahab's death (1 Ki 22:31; 2 Chr 18:30), and whose
royal house favoured names with the theophoric element 'Hadad' (1 Ki 20:Iff; 2 Sam
8:3ff; 1 Ki 11:23). However, the reference to Josiah makes more sense. Megiddo was
the place where he received his mortal wound, and possibly died.21 Unlike Ahab, he
was mourned greatly throughout Israel, and the mourning continued by decree year
after year until at least the time of the writer of 3 Ezra (2 Chr 35:24-5; 3 Ezra 1:32).
Jerome, who was not unacquainted with rabbinic interpretation, recognizes a reference
to the death of Josiah in this verse, as do some modem commentators.22 Thus, if a
reference to Josiah may legitimately be seen here, then the pierced one, by analogy,
may be taken as an antitype of Josiah, that is, as an eschatological Davidic king. The
Davidic lineage of the pierced one is confirmed by the fact that the house of David
moum for him (12:10,12). The descendants of David would be expected to moum a
stricken king of their own number. But they, the representatives of what the OT
regards as the only legitimate ruling house of Jerusalem, would hardly be expected to
moum the passing of a king who was of another lineage, and therefore a usurper.
It seems therefore fair to suggest that the pierced one of 12:10-14, like the stricken
shepherd, is an eschatological Davidic king, and therefore a messianic figure in a
fairly full sense of the word. Certainly this is how ancient interpretation understands
it. The NT applies Zech 12:10 to its messiah, Jesus (Jn 19:37; Rev 1:7). A talmudic
baraitha, attributed to the early tannaitic period, applies the same verse to the slain
Messiah ben Joseph (bSuk 52a). The verse is applied to the same messianic figure,
also known as ben/bar Ephraim, in the marginal reading of the Codex Reuchlinianus
Targum to Zech 12:10, which Gordon regards as older than the standard targumic
reading on this verse.23
21 There seems to be a discrepancy here between Kings and Chronicles. The former states that Josiah
was killed at Megiddo (2 Ki 23:29), the latter, together with 3 Ezra, that he was mortally wounded
there, but died in Jerusalem (2 Chr 35:25; 3 Ezra 1:30-31). Kings may be regarding his death as
proleptically actual in his mortal wound. Or, on the other hand, Chronicles, followed by 3 Ezra, may
have relocated Josiah's death in Jerusalem, for reasons related to its Davidic and Jerusalem theology.
22 Jerome, Comm. on Zech 12:11 (PL, XXV. 1515.c); Kraus, Psalms 60-150, 203; Stuhlmueller,
Haggai and Zechariah, 148-9.
23 Gordon suggests the omission of the piercing in the standard Targum (cited earlier) may be due to its
being 'subjected to (incomplete) revision as a reaction to Christian citation of this verse as a messianic
prooftext' [Cathcart & Gordon, Targum, 220, n.2]. If this is so, then the above reading would represent
an Aramaic version dating from before the split between church and synagogue in the last decades of
the first century.
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And I shall cause to rest upon the house of David and upon the inhabitants of
Jerusalem the spirit of prophecy and true prayer. And afterwards the Messiah bar
Ephraim will go out to do battle with Gog, and Gog will slay him in front of the gate
of Jerusalem. And they shall look to me and shall inquire of me why the nations
pierced Messiah bar Ephraim.
A host of later Jewish texts likewise interpret Zech 12:10 of this figure.24 Several
modern interpreters too have suggested that there is intentional depiction of a
messianic figure in this passage. Lamarche, for instance, suggests
Cette conversion qui semble sincere et definitive, la transformation des coeurs operee
par Yahweh et la source de purification, qui rappellent les eaux pures d'Ez 36,23-28,
les expressions « en ce jour-la », l'importance de deuil, le fait que Yahweh s'estime
transperce a travers son representant, tout cela nous inviterait a voir dans ce
personnage le Messie.25
3. One Afflicted Hero in Zech 9-14?
The pierced one of Zech 12:10-14 has a number of characteristics in common with the
stricken shepherd of Zech 11:4-17 and 13:7-9. Both are Yhwh's representative and
intimately associated with him. Both are eschatological kings, probably of the house
of David. Both die a violent death, one by the sword, the other pierced through by an
indeterminate sharp instrument, presumably sword or spear. Such similarities,
together with the inclusio structure which the stricken shepherd passages form around
the pierced one of 12:10-14, have led several commentators to suggest that the two
figures should be equated.26 This conclusion is also supported by ancient interpreters,
who equate both the stricken shepherd and the pierced one with slain Messiah ben
Joseph. The midrash Nistarot Rav Shimon ben Yohai cites Zech 12:10 in regard to
Messiah ben Joseph, and proceeds to describe the consequent exile with Zech 13:9,
which describes the events following the death of the stricken shepherd.27
Indeed, Lamarche has suggested that both these suffering figures should be equated
with the coming king of Zech 9:9ff, thus making one king figure central to the whole
24 Midrash Wayyosha' (BHM 1:55-57) §20 (p.56); AsM 4.14 (Appendix I); NRSbY 24 (Appendix I);
Sa'adya, Kitab al-'Amanat, VIII.5; Abravanel on Zech 12:10; Alshekh, Marot ha-Tsove'ot on Zech
12:10. Rashi and Kimhi [Comms. on Zech 12:10] note the prevalence of the messianic interpretation of
this verse among their predecessors, although they themselves proffer alternative interpretations. AgM
27 (Appendix I) applies Zech 12:12, describing the mourning for the pierced one, to Messiah ben
Joseph.
25 Lamarche, Zacharie IX-XIV, 85. Similar views are expressed by Rudolph, Sacharja 9-14, 224;
Torrey, "The Messiah, Son of Ephraim," 253-77.
26 Lamarche, Zacharie IX-XIV, 150-2; Rudolph, Sacharja 9-14, 223-4; Black, Rejected and Slain, 85;
P. R. Ackroyd, "Zechariah" in PCB, 654-55.
27 NRSbY 24 (See Appendix I).
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eschatological programme of Zech 9-14.28 Several points would seem to support this.
First, as was noted in chapter V, the figure of Zech 9:9ff., like the afflicted hero(s) of
Zech 11-13, is an eschatological Davidic king. Second, this figure, like those of Zech
11-13, is afflicted ("017: 9:9). Indeed, a number of recent commentators have
suggested that the conception of all these royal figures, as well as other details of Zech
9-14, seems to be substantially based upon the depiction of the afflicted mrP "QX7 of
deutero-Isaiah, and especially upon the account of his death in Isa 53.29
At the first appearance of the king in Zech 9:9, he is p"H3J, "0X7, and X7K713 by Yhwh,
all characteristics of the Isaianic figure (53:11,7; 50:7,9; 61:10).30 Such language
denotes, as Mason observes,
. . . one who, like the Servant of Second Isaiah, and perhaps the *'3X7 of some of the
Psalms, has suffered wrongfully, and been deemed to be 'afflicted'; but who, in fact, is
p"H3J, and even more, the bearer of salvation to others.31
Both figures are represented as humble and gentle in bearing (Zech 9:9; Isa 42:2).
Both become an international cynosure, bringing blessing to the nations, peace or
justice, light, and salvation (Zech 9:10; Isa 42:1,4,6; 49:6). Both release captives from
the pit or dungeon and the released captives receive a double portion (Zech 9:11-12;
Isa 42:7; 61:1,7). Both gather the scattered people of Israel (Zech 9:12; Isa 49:5-6).
The resemblances between the afflicted hero(s) of Zech 11-13 and the Isaianic figure
are just as marked. For instance, both are pierced. As Rudolph notes,
78 Lamarchc [Zacharie IXXIV, 150 157] finds a messianic figure portrayed in the coming king (9:9
10), the rejected shepherd (11:4-17), the pierced one (12:10-13:1), and the smitten shepherd (13:7-9).
29 Rudolph, Sacharja 9-14, 213, 224); Lamarche, Zacharie IX-XIV, 124-30; Mason, Zechariah, 88,
119; Peter R. Ackroyd, "Zechariah" in PCB, 654; Mitchell, et al., Haggai, Zechariah, 331; Wolff,
Jesaja 53 in Urchristentum, 40; Black, Rejected and Slain, 66-68; 83-88. The likelihood of Zecharian
dependence on deutero-Isaiah is confirmed by the recent work of Hanson, who argues that the
visionary tradition which produced Zech 9-14 and Trito-Isaiah descended from the author of Deutero-
Isaiah [Hanson, Dawn, 404-407],
30 Of course, the identification of the nVP of the servant songs with the m~l rPE7D of Isa 61:1 ff.
cannot be automatically assumed. The references to the latter figure are therefore included only as
subsidiary evidence, the parallels between the Zecharian figure(s) and the servant being clear enough
in themselves. Nonetheless, Beuken has argued for the identification of the herald of Isa 52:7, the
suffering servant of Isa 53, and the anointed of Isa 61 ["Servant and Herald," 411-42], Lim has
suggested that 1 lQMelch links the herald of Isa 52 with the anointed of Isa 61, and with the dying
prince/messiah of Dan 9 ["Appendix 1," in Vermes, "Rule ofWar," 92], The last of these connections
might also suggest a link between the anointed of Isa 61 and the suffering servant. Such ideas are in
keeping with recent rejection of the tendency, which originated with Duhm [Jesaja (1st edn; 1892)], to
view the 'servant songs' as a genre apart from their wider Deutero-Isaianic context. Instead, there is an
emphasis on viewing them within their context [Mettinger, Farewell to the Servant Songs; Sawyer,
"Daughter of Zion," 89-107].
31 Mason, Earlier Biblical Material, 52. Mason seems to follow LXX Zech 9:9, ocb^cov, rather than
MT's niphal X7E713. But the root X7KP is used of the figures of Zech 9:9 and Isa 61:10 nonetheless.
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Dieser [the pierced one of Zech 12:10] kann wegen 13,7 (siehe dort) kein anderer sein
als der Messias von ll,4ff., der demnach so mibfallig und untragbar geworden war,
dab man ihm nach dem Le'ben trachtete (auch bier steht der Prophet unter dem EinfluB
von Jes 53, wo in V.5 die Verba und XD~! mit dem hier gebrauchten ~lp"T
synonym sind).32
Both are associated with shepherd imagery (Zech 11:4-17; 13:7-9; Isa 53:6-7) and
suffer because of a scattered flock (Zech 11:17; Isa 53:6). Both believe they have
laboured in vain (Zech 11:4-9; Isa 49:4). Both are rejected by the people (Zech 11:8;
Isa 53:3). Both suffer in accordance with the will of Yhwh (Zech 13:7; Isa 53:6,10).
Both die in consequence of the sins of the people (11:8-17; 53:5-6). Both are mourned
by the people (12:10; 53:4-12). Both provide some kind of atonement for the people
by their death (12:10-13:1,9; 53:5-12).33 And, if the parallel with Hadad in Zech 12:11
is followed to its conclusion, then the pierced one, like the Isaianic figure, will rise to
dominion and power after his suffering and affliction (Isa 53:10-12). In addition, a
number of other linguistic links exist between the language of Zech 9-14 and deutero-
Isaiah. Each has a divine oracle announcing to fPSSTQ the coming of her deliverer
or king (Zech 9:9; Isa 62:11). Each has divine oracles in the name of Yhwh who
stretches out the heavens, founds the earth, and gives life to its people (Zech 12:1; Isa
42:5; 51:13). Each describes Israel's coming redemption in terms of passing through
the sea, as at the exodus (Zech 10:11; Isa 63:1 If.). And each envisages a
consummation in which all nations will gather to worship Yhwh in Jerusalem (Zech
14:16; Isa 66:23).
Thus there is some basis for identifying the stricken king of Zech 11-13 with the
coming king of Zech 9:9ff, making one king figure central to Zech 9-14. As regards
this figure, Black would appear to be justified when he comments, 'The unique
picture which has emerged may well be the result of the combination of the future
Davidic leader from Ezekiel (and elsewhere) with the servant of Isaiah.'34
32 Rudolph, Sacharja 9-14, 224.
33 That the events of 13:1 are consequent on those of 12:10-14 is seen from the fact that the fountain is
opened to cleanse the house ofDavid and the inhabitants ofJerusalem (13:1), precisely those who in
12:10 have bestowed on them □",3"l3nm "[PI nil a spirit ofmercy and supplication, which results in
their mourning the pierced one (12:11-14). That the phrase the house of David and inhabitants of
Jerusalem (12:10; 13:1) functions as an inclusio is noted by Lamarche [Zacharie, 85-6], who argues
that Zech 12:10-13:1 is a literary unit with the structure ABB'A', and by Rudolph [Sacharja, 227];
R. L. Smith [Micah-Malachi, 280] also notes its literary-structural significance.
34 Black, Rejected and Slain, 88.
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4. A Latterday Exile in Zech 13:7-14:2.
According to Zech 13:7-9, several events follow as a consequence of the king's being
struck. First, the sheep will be scattered, a phrase suggesting Israel's exile from the
land (13:7).35 Then, among those left in the land, two-thirds will be slain, and one
third will remain (13:8). This surviving third will be refined and tested; they will call
on Yhwh, who will answer them and, as the covenant formula implies (13:9c), restore
them to covenant (13:8-9). According to Zech 14:1-2, the nations' attack will result in
half the population of Jerusalem being exiled, while the other half remain in the city.
The two sections, 13:7-9 and 14:1-2, should probably be regarded as describing events
of the same period. Not only does the one follow the other without intermission, but to
regard them as describing different events would make it necessary to posit two
eschatological exiles, which would certainly complicate the scenario. The dual causes
of the scattering, the striking of the king and the foreign invasion, need not contradict
this. Events may have multiple causes; the removal of a charismatic leader may
occasion national disintegration as surely as foreign invasion. Thus a composite
picture of Zech 13:7-14:2 envisages Israel desolated by the nations at about the time
their king suffers. Two-thirds of the people will be slain (13:8), some will remain in
the land, including half the inhabitants of Jerusalem (13:8; 14:2), and some will go
into exile (13:7; 14:2).
This theme may also have been borrowed from Ezekiel. Although we noted that the
eschatological programme of Ezk 34-48 lacks the events of Zech 11-13, nevertheless
an earlier section, Ezk 20:34-38, does seem to be aware of a period of trouble, which
bears a number of similarities to Zech 13:7-14:2, prior to the final deliverance. This
period is to be an exile in the CQJJ "1310 (Ezk 20:35). The writer draws a deliberate
parallel with the desert wanderings of the exodus (20:35-6) as does the writer of Zech
10:10-12.36 The purpose of this eschatological exodus is to purify Israel (Ezk 20:38;
cf. Zech 13:9). Thereafter they will dwell in their land, faithful to Yhwh and free of
idolatry (Ezk 20:39ff; cf. Zech 13:2-9). The main difference between the two accounts
is that Ezekiel's account seems to envisage the testing as taking place immediately
35 The verb pS is frequently used in the OT, particularly in Ezekiel and Jeremiah, to denote Israel's
exile. BDB, 807, notes that this usage frequently occurs, as in Zech 13:7, in the context of pastoral
imagery. See eg. Dt 4:27; 28:64; 30:3; 32:26; Jer 9:15[16]; 10:21; 13:24; 18:17; 23:1-2; 30:11; Ezk
11:16,17; 12:15; 20:23,34,41; 22:15; 28:25; 34:5,6,21; 36:19; Neh 1:8.
36 It should be noted that, although this passage refers chiefly to the initial ingathering, its vision seems
to overshoot this initial event and even the events of Zech 11-13, and look to Israel's ultimate
restoration to covenant with Yhwh (Zech 10:12), somewhat as in Zech 13:9.
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preceding Israel's return to the land (20:38), whereas the Zecharian account seems to
regard it as a result of the invasion which comes upon Israelites returned to the land
(14:2). However, the idea which both accounts have in common is that a time of
testing is to precede the final deliverance. Indeed, a synthesis between the two could
be made, if we allow that the initial ingathering is partial, as Isa 66:19ff suggests. In
that case the Zecharian account would refer to the dispersal of the partial number
already gathered, while Ezekiel would refer to a testing of those not yet gathered.
Some such harmonisation was probably envisaged by later interpreters, who did
regard the initial ingathering as partial, and equated Ezekiel's desert of the nations
with the same period as the exile of Zech 13:7-14:2.37
In this context, Hos 2:16[14] might also be considered. The passage is eschatological
in tone.38 It describes a time when Israel will be faithful, there will be a covenant with
brute creation, war will be abolished from the land, and earth will be fruitful (2:18-25
[16-23]). However, a desert exile must precede this golden age: Therefore I am now
going to allure her; I will lead her into the desert and speak tenderly to her
(v. 16[ 14]). The idea may have arisen from cyclic views of history which, as in Ezk
20:36, expected the latter redemption, like the former, to be preceded by a desert-
exile. Ancient interpreters certainly connect this verse with the eschatological exile
preceding the messianic malkut.39 Micah too envisages a time of trouble — the
impending Babylonian exile (4:10) - between the attack and the final deliverance
(4:1-8, 13). Although this lacks the fully eschatological viewpoint of Zechariah, it
may also indicate a tradition that exile was to precede the latter redemption.
5. A King Concealed in Zech 14.
I suggested in chapter V that Zech 14 depicts a messianic malkut apparently without a
messiah. I would now suggest further that a messianic figure may indeed be present,
in and with the person of Yhwh descending upon the Mount of Olives and coming
37 Otot 7:19 cites Zech 13:9 and Ezk 20:38 in regard to the exile following the death of ben Joseph.
Sa'adya cites both Zech 14:2 and Ezk 20:35-38 in regard to the same event (VIII:5; Rosenblatt, 302-3).
Both regard the initial ingathering as partial (Otot 6:6; Sa'adya VIII:5; Rosenblatt, 302). The writer of
1QM 1:3 regards the ~I3~1D of Ezk 20:35 as the precursor to the final deliverance, an event
which he describes in language resembling Zechariah 14. (See the discussion of this text later in this
chapter.)
38 So Braude, on commenting on the passage at Pesikta Rabbati, I:320n. As regards the wider context,
Kuhnigk considers that yiKPl ]D PITT (Hos 2:2[1:11]) is resurrection language [Studien, 8-10], an
idea which Stuart considers 'appealling' [Hosea-Jonah, 36]. Renaud also notes the eschatological tone
of this passage ["Osee II.2: 'LH MN H'RS", 498],
39 Otot 7:21; PR 15.10. The citation of Hos 3:4 at CD 11.16 suggests the Qumran writer regarded the
Hosean passage as eschatological prediction.
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with his holy ones (vv.4-5). What initially prompts such a reading is that messianic
interpretation of vv.4-5 appears to have existed in ancient times. TNaph 5:1 describes
the sun and moon standing still on the Mount ofOlives, where they are seized by Levi
and Judah. This suggests the writer is depicting the Mount as a place of messianic
activity in terms of the messianism of T12P, which anticipates a priestly messiah from
Levi and a royal messiah from Judah.40 In Second Temple times the Mount was
known as nrPCtfQn "1H.41 The origin of the term is unknown. It may have something
to do with the oil derived from the olive harvest. But, in the light of later traditions, a
messianic reference, even a punning one, cannot be excluded. Josephus records how
one who claimed to be a prophet collected 30 000 followers and led them from the
desert to the Mount of Olives, asserting that at his command Jerusalem's walls would
fall and they would take the city from the Romans.42 The account suggests at least that
the Mount was regarded as significant by messianic claimants. Acts 1:11 anticipates
the coming of Messiah to the Mount of Olives. 1 Thess 3:13 alludes to the descent of
Yhwh with his holy ones in Zech 14:5, but says that the one to come is our Lord
Jesus. The midrash Nistarot Rav Shimon ben Yohai has the same sequence of events
as Zech 13:7-14:3, that is, death of Messiah, desert exile, and heavenly deliverer (25-
28).43 The only difference is that the deliverer is the King Messiah, described with a
citation from Dan 7:13, and not Yhwh. Since this sequence of events occurs in the
Bible only in Zechariah, it seems that this writer's traditions considered the Messiah
as included in the reference to Yhwh in Zech 14:3. The late midrash Ma'aseh Daniel
relates that, 'Messiah ben David, and Elijah, and Zerubbabel will go to the top of the
Mount ofOlives, and the Messiah will command Elijah to sound the trumpet. . . . And
at the second blast of the trumpet which Elijah will blow, the dead will live.'44 Texts
and traditions which associate the Mount of Olives with the resurrection of the dead,
even without mentioning Messiah, should also be considered,45 for the resurrection
40 As regards the messianism of T12P, see Kee, "The Testaments of the Twelve Patriarchs,"
[Charlesworth, OT Pseudepigrapha, 775-828], 779.
41 J. Braslavi & M. Avi-Yonah, "Mount of Olives" [£7X11:481-5], 483.
42 Josephus, War, 11:261-63; Ant, XX.169-70.
43 The text is cited in Appendix I.
44 Jellinek, BHM, V:128.
45 The Codex Reuchlinianus text of Tg Zech 14:4 adds, preceding the splitting of the Mount of Olives,
the words, 'At that time the Lord will take in his hand the great trumpet and will blow ten blasts upon it
to revive the dead.' The north wall of the mid-third century synagogue at Dura-Europos contains, in
the 'Ezekiel Cycle', a painting of a mountain split in the middle, which has dead bodies within it. In the
following picture the dead are raised by angels [Black, Rejected and Slain, 149-150], This would
appear to be a representation of the dead rising from the split Mount of Olives of Zech 14:4. A similar
idea is found in Tg. Song 8:5: 'When the dead rise, the Mount of Olives will be cleft, and all Israel's
dead will come up out of it. Also the righteous who have died in captivity, they will come by way of a
subterranean passage and will emerge from beneath the Mount of Olives.' Finally, the Mount and the
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was commonly understood to be a messianic function, or at least to take place during
the messianic reign.46
What might have led these interpreters to regard the reference to Yhwh's descent on
the Mount in Zech 14:4 as including the person of the Messiah? It is hard to say, but
two factors may have contributed to it.
(1) The high degree of anthropomorphism in Zech 14:4 might have suggested a
human figure. Biblical references to God's feet are generally found in supraterrestrial
imagery (Ex 24:10; 2 Sam 22:10; Ps 18:10[9]; Na 1:3) or in passages which describe
the Temple as Yhwh's footstool (Isa 60:13; 66:1; Ezk 43:7; Lam 2:1; Ps 99:5; 132:7;
1 Chr 28:2), as opposed to his throne in heaven. Both these usages emphasize Yhwh's
divine majesty and immensity, but do not necessarily suggest his physical contact
with the earth. Another passage comes closer to doing so: Before him will go plague,
and pestilence will proceed with his feet (Hab 3:5). But even this depiction of Yhwh
striding along between heaven and earth lacks the actuality of the present passage. For
Zech 14:4-5 not only predicts that Yhwh will come and make physical contact with
the earth, but also names the exact geographical spot at which his feet will touch, the
result which this will have on both the land and the population of Jerusalem, compares
the whole event to an historical earthquake, and sets it within the context of an
eschatological programme's future conflict. The physical and geographical
dimensions of such a picture might easily have led interpreters to regard the Yhwh of
v.4 as representing Yhwh's human agent anointed with full divine power and
authority.
(2) The conflation of Yhwh and the Davidic shepherd-king throughout Zech 9-14
would justify, even if it might not inspire, such an interpretation. The king describes
Yhwh's covenant with the nations as his own (11:10). Yhwh reckons the price set
upon Messiah as the price set upon him (11:12-13). The house of David is DTrbjO
(12:8). The piercing of the king is regarded by Yhwh as his own piercing (12:10). And
Yhwh calls the shepherd-king "'TPES? ""Q3, my equal friend (13:7).
Indeed, one might question why the writer has avoided any mention of the king in
Zech 14. Could it be that the king is unmentioned simply because his presence is
implied in the Lord descending on the Mount of Olives, and that Zech 14:4 is the
apogee of this writer's high messianism?
Kidron Valley have been a favoured burial ground from First Temple times until the present, when
virtually the entire area is covered in graves ["Mount of Olives," £V.XII:481-5, 484]. This may suggest
a longstanding association of the area with the resurrection.
46 4Q521.1.2.12 [Vermes, "Qumran Miscellanea," 303-4]; IThess 4:16-17; Rev 20:4-5; AgM 34-40;
Otot 8:1-9:1; SefZ 49; PirM 5:45-49; 6:2-4; Ma'aseh Daniel (BHM, 117-130), 128.
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6. The Entire Eschatological Programme ofZech 9-14.
A case can therefore be made for regarding the eschatological programme of Zech 9-
14 as containing, in addition to the motifs identified earlier, the striking of an
eschatological Davidic king and the consequent scattering of Israel. How these motifs
cohere with the previously identified ones is not completely clear, but the following
points may be made. The references to Israel's gathering begin at 9:11, after the
coming of the king, and conclude at 10:12, after which there are no further references
to this theme. Following the taunt-song (11:1-3), which functions as a kind of bridge-
passage, the section Zech 11:4-13:9 can be outlined as follows.
11:4-17. Striking of shepherd and scattering of flock.
12:3. r*"1**'1 """fl mbl7 120X31
12:10-14. They look upon the pierced one and mourn for him.
13:7-9. Striking of shepherd and scattering of flock.
14:2. nbizn-p-bx □•nnrrSoTiK ^nsoKi
What emerges is that the affliction of the king takes place in the general context of the
eschatological conflict. Moreover, 11:4-17 may be regarded as an anticipation of
12:10-14 and 13:7-9, as it only implies the flock's ultimate scattering, whereas 13:7-9
states it explicitly. In that case, the affliction of the king-figure occurs between two
references to eschatological attack (12:3-14:2). Does this indicate two separate attacks
upon Jerusalem? It is hard to say. But it should be noted that the first reference to the
nations' attack is followed by accounts of the striking of the king and the scattering of
Israel (12:3-13:9), whereas the second is followed by an account of the divine rout of
the attacking nations and the latterday prominence, glory, and dominion of Jerusalem.
There is therefore a whole section of 'trouble for Israel' slotted in between the
nations' attack and their final rout. This would be consistent with the general approach
in Zech 11-13, whose themes, as noted above, appear to be a deliberate addition to the
programme in Ezk 34 to 48, beginning with a conscious reversal of the motifs of Ezk
34. So it is possible to regard the death of the king and the subsequent scattering as
taking place either between two separate attacks of the nations, or else following an
attack, after which the nations remain in possession of Jerusalem. Either way it takes
place between the first attack of the nations and the final divine deliverance, and Israel
will apparently regather to Jerusalem at the end of the exile, for they are depicted as
being there at the time of the final deliverance (14:2ff). Thus Zech 9-14 as a whole












Divine rout of nations
(14:2-15).
Nations ascend to
worship at Sukkoth in
Jerusalem (14:16-21).
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Black, in his investigation of these chapters, similarly concludes that they contain 'an
implied larger schema'.47 And while he cautions that, 'It need not be precisely in this
order,' he still maintains that, 'the formation of a general order is the natural
consequence of interpreting the oracles of the eschatological period.'48 He suggests
that the order of events envisaged is as follows.
1. God gathers people from exile 9.11-12 10.6-12
2. God sends shepherd/king 9.9 11.4ff.
3. God condemns evil shepherds 10.1 -3a 11.5 11.8
4. Shepherd/king is rejected 11.8ff.
5. Shepherd/king is afflicted 9.9 11.17 13.7
6. God punishes people 11.6 11.15-16 14.1-2a
7. God purifies and restores people 13.1 13.8-9 14.2b
8. People mourn for shepherd 12.1 Off.
9. God fights against nations 9.1-6a 9.13-15 11.1-3
10. God strengthens people in battle 10.3b-5 12.1-9
11. God establishes peaceful kingdom 9.10 9.16-17
12. God glorifies Jerusalem 14.6-11 14.20-21
13. God gathers nations to Jerusalem 9.6b-8 14.16
14. God punishes nations who fail to come 14.17-19
Black's schema does differ in some details from mine. For instance, I would insert an
initial foreign attack before the rejection and death of the king. But our proposed
programmes are substantially the same, both in the motifs envisaged, and in the order
in which they occur. I am not suggesting that this is the only possible interpretation of
Zech 9-14. The passage is too complex for that. Other readings might be valid. But
this interpretation is a possible one.
7. The Eschatological Programme ofZech 9-14 in Context.
This interpretation is confirmed when Zech 9-14 is viewed in the context of its
historical precedents and antecedents. We noted above that the Zecharian writer
makes deliberate reference to the Baal Cycle at Zech 12:11. He was apparently
influenced by the ancient Ugaritic myth. Therefore it should not surprise us if a
similarity is discernable between his programme and the motifs of the Baal Cycle
outlined in chapter V. This can seen in the following simple comparison of their
motifs. The tablet Baal IV, which displays no clear internal evidence of its sequential
position, has been placed after Baal V and VI.
47 Black, Rejected and Slain, 57.
48 Black, Rejected and Slain, 58. The table is from p.57.
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worship at Sukkoth in
Jerusalem (14:16-21).
This similarity would appear to confirm that the programme which I have detected in
Zech 9-14 is not entirely of my own invention. The Zecharian programme is
confirmed not only by its Ugaritic precedent, but also by its Israelite antecedents. For
several post-Zecharian apocalyptic writers seem to anticipate a sequence of
eschatological events similar to the above, and, in some cases, cite Zech 9-14 in
regard to it. This shall be investigated in the remainder of this chapter.
II. The Eschatological Programme of Zech 9-14 in Later Literature.
In this section we shall examine a number of post-Zecharian apocalyptic and
eschatological texts in order to show that the eschatological programme which we
have identified in Zech 9-14 was indeed known to later writers.
1. Dan 9:24-27.
The sequence of events in this passage, whatever its historical significance, comes to
us garbed in the language of eschatological prediction. As Goldingay notes,
. . . the terms used to describe these troubles are theologically freighted. The crisis is
an anticipatory embodiment of the last great battle, a historical embodiment of the first
great battle between the forces of chaos and the forces of order. Porteous compares
Ezek 38-39 and 1QM.49
The seer envisages a time of the end, after seventy sevens, when Israel's sin and
waywardness will be removed, when they will have everlasting vindication
(Craby p~12S), and when vision and prophecy will be 'sealed up' (9:24,27). The
events preceding the end begin with the rebuilding of Jerusalem in a time of trouble
(□"Tim p"1223"l). This implies a former desolation of the city. Similarly, Israel's
resurgence, implicit in the rebuilding, implies their former exile or subjugation. A
mashiah-\)nnce, an Israelite leader,50 will come (9:25). This is followed by the
49 Goldingay, Daniel, 261-2.
50 'A non-Israelite ruler would more naturally be referred to here as "j^D, as commonly in Daniel. In
the absence of indication to the contrary, then, "an anointed, a leader," is more likely an Israelite
figure' [Goldingay, Daniel, 261],
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'cutting-off of a mashiah and the destruction of city and temple in the context of a
foreign invasion (v.26). It is not clear whether the invasion precedes or follows the
mashiah's cutting-off, for K3H "PW can be taken either as the prince who has come,
or the prince to come. If the former interpretation is adopted, then the cutting-off
occurs between the initial invasion and the final deliverance, a sequence similar to the
Zecharian one. If the latter interpretation is taken, the invasion might be seen as the
consequence of the 'cutting off. Whichever way, the foreign ruler will apparently
control Jerusalem until the decreed end is poured out upon him (v.27). This again
implies Israel's subjugation and, given their former experiences at conquerors' hands,
probably also exile. The eventual 'outpouring of the decreed end' denotes divine
judgment upon the invaders of Jerusalem, and implies the city's deliverance, and the
inauguration of Israel's future golden age, referred to previously (v.24). The implied
programme in this short passage is therefore somewhat as follows. The similarities to
the Zecharian pattern should be recognizable.
Zech
9-14.
Ingathering ofIsrael. Gathering of hostile
nations.
















2. The Sibylline Oracles.
SibOr 2:161-76 describes the events that will happen in 'the last generation' (162), at
the gathering of the harvest of articulate people (to Gepoq peponcov avGpmmov), that
is, presumably, the god-fearing who fully possess the divine attribute of speech (164).
There will be an ultimate revelation of the forces of evil, for false prophets, and then
Beliar himself, will do signs on earth (165-8). Subsequent events are reminiscent of
the Zecharian programme.
. . . Then indeed there will be confusion of holy
chosen and faithful men, and there will be a plundering
170 of these and of the Hebrews. A terrible wrath will come upon them
when a people of ten tribes will come from the east
to seek the people, which the shoot of Assyria destroyed,
of their fellow Hebrews. Nations will perish after these things.
Later will rule over them exceedingly mighty men,
175 faithful chosen Hebrews, having subjected
them as of old, since power will never fail.51
The events envisaged seem to be that an ingathering of Israel, the return of the ten
tribes to seek their fellow Hebrews, will be followed or accompanied by 'a
plundering' and 'a terrible wrath' against the Hebrews, suggesting the desolation of
51 J. J. Collins, "The Sibylline Oracles," 349, in Charlesworth, Pseudepigrapha, 1:317-472.
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Israel by foreign powers. At the same time there will be a 'confusion of holy, chosen
and faithful men.' Such a phrase might be taken as indicating one or more Israelite
messianic kings and their followers. For since they suffer the wrath against Israel,
they are presumably in the same location as Israel identified with them. Thereafter the
nations will perish, having been subjected by 'exceedingly mighty, faithful, chosen
Hebrews,' who will then rule over them. The fact that this subjugation comes from the
divine 'power' which never fails (176), suggests that these Israelite kings are again
messianic figures. This passage is then followed by a further lengthy description of
the judgment of the world, including the coming of Elijah (187) and Messiah (241),
which is probably intended to be another description of the same events rather than a
sequel to them.
A sequence of events similar to the above occurs also in SibOr 3:652-723.
And then God will send a king from the sun
who will stop the entire earth from evil war,
killing some, imposing oaths of loyalty on others;
655 and he will not do all these things by his private plans
but in obedience to the noble teaching of the great God.
The Temple of the great God (will be) laden with very beautiful wealth,
gold, silver, and purple ornament,
and earth (will be) productive and sea full
660 of good things. And kings will begin
to be angry with each other, requiting evils with spirit.
Envy is not good for wretched mortals.
But again the kings of the peoples will launch an attack
together against this land, bringing doom upon themselves,
665 for they will want to destroy the Temple of the great God
and most excellent men when they enter the land.
The abominable kings, each one with his throne
and faithless people, will set them up around the city.
And God will speak, with a great voice,
670 to the entire ignorant empty-minded people, and
judgment will come upon them from the great God, and all will perish
at the hand of the Immortal
675 The all-bearing earth will be shaken in those days
by the hand of the Immortal
680 He will break the lofty summits of the mountains and the mounds of giants
and the dark abyss will appear to all.
But the sons of the great God will all live
peacefully around the temple, rejoicing in these things
which the Creator, just judge and sole ruler, will give.
705 For he alone will shield them, standing by them magnificently
as if he had a wall of blazing fire round about.
They will be free from war in towns and country.
No hand of evil war, but rather the Immortal himself
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and the hand of the Holy One will be fighting for them.
710 And then all islands and cities will say,
"How much the Immortal loves those men!
716 "Come let us fall on the ground and entreat
the immortal king, the great eternal God.
Let us send to the Temple, since he alone is sovereign
and let us all ponder the Law of the Most High God,
720 who is most righteous of all throughout the earth.
But we had wandered from the path of the Immortal.
With mindless spirit we revered things made by hand,
idols and statues of dead men."52
God will send a king who will bring abundant peace to Jerusalem and the earth (663-
660). It is not specifically said that this is an Israelite messiah, but his heavenly origin
(652), his peacemaking (653), his obedience to the divine will (655-6), and his
glorification of Jerusalem (657-8) suggest as much. Nor is an ingathering of Israel
specifically mentioned. This relates, of course, to the problematic question of the
dating of the parts of the Sibylline Oracles.53 The silence on Israel's ingathering
suggests the passage dates from before 68 CE, when Israel had some political control
in their land. In that case the writer simply looks forward to a more glorious
Jerusalem, possibly with a greater populace. If, however, the passage dates from after
the destruction, then a future ingathering, although unstated, must be envisaged, if
only to rebuild the temple. Either way, the glorious Temple implies a Zion populous
with ministering priests and worshipping people. Thereafter an alliance of kings will
attack the land, intending to destroy the Temple and most excellent men, including,
surely, the king from the sun (660-68). They will apparently achieve some success in
this, although the degree of destruction is not detailed, for they will subdue the land as
far as Jerusalem, and set up their thrones around the city. Then God will destroy them
and the earth will be shaken and convulsed (679-681). Thereafter God's sons will live
peacefully in Zion (702-4). All the nations of the earth will repent of their idolatry and
come to worship in Jerusalem (710-23; cf. also 772ff). Thus this passage, with its
softer 'time of trouble', presents a sequence of events much like that of Ezekiel, but
also compatible with the Zecharian programme.
Thus the sequence of events envisaged in books two and three of the Sibylline Oracles
resemble the Zecharian pattern as follows.
52 J. J. Collins, "The Sibylline Oracles," 376-8, in Charlesworth, Pseudepigrapha, 1:317-472.
53 Collins dates the main corpus of book three in the period 163-45 BCE (355), but considers that other
passages were added later, one even as late as post-70 CE ["The Sibylline Oracles," 355-60, in
Charlesworth, Pseudepigrapha, 1:317-472].
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3. The Testaments ofthe Twelve Patriarchs.
There is much debate as to the dating of T12P. However the view of Kee, that the
bulk of the work dates from the mid-second century BCE, and that it also contains
later interpolations from a Christian source, can probably be taken as representing
prevailing opinion.54 In TJud 22-25 the narrator, Judah the patriarch, predicts the
future of Israel. His starting point is the post-exilic period, as might be expected in a
book written for post-exilic Israelites, and therefore the gathering from the Babylonian
exile can be taken as the background to these predictions. Judah speaks of how his
rule, that is the Judahite kingship of bet-David, shall be terminated by aliens until the
salvation of Israel come, and all nations will enjoy tranquility and peace under a
restored Davidic kingship (22:2-3). But this happy conclusion is to be preceded by
tribulation. Because of Israel's sins, the Lord will send famine, plague, besieging,
scattering, slaughter of infants, plunder of sustenance, rape of wives, destruction of
the sanctuary, desolation of the land, and subjugation to Gentiles (23:1-4). The
language, particularly the reference to rape, evokes Zech 14:2 with its full-scale
invasion of Jerusalem. Exile too is suggested by the desolate land and the subsequent
captivity, from which repentant Israel will later be divinely liberated (23:3,5).
Thereafter Jerusalem will presumably be freed from heathen domination. A righteous
Judahite king will arise and rule over the nations and judge among them (24:1-6). The
curse of Babel will be revoked, for all mankind will speak one language. There shall
be no spirit of error on the earth and the dead shall rise (25:1-4). Then, as previously
said, all the nations shall dwell in tranquility (22:2).
TDan depicts a similar sequence of events. Israel, because of their sins, will be led
into captivity, until they turn back to the Lord. Then they will receive mercy and be
released from captivity and he will lead them back to his holy place (5:1-9).
Thereafter a messianic hero, 'The Salvation of the Lord', will arise to them. He will
effect the final deliverance by making war against Beliar. He will turn the hearts of
the disobedient to the Lord, and grant eternal peace to those who call on him (5:10-
11). Thereafter the New Jerusalem shall be established forever and Israel will suffer
54 H. C. Kee, "Testaments of the Twelve Patriarchs," 777-8, in Charlesworth, Pseudepigrapha 11:775-
828.
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no more captivity, for the Lord will dwell among them and rule over them (5:12-13).
God will assemble the righteous from among the nations (8:3). Although the narrator
is the patriarch Dan, the events predicted should probably be taken as referring not to
the Babylonian captivity, but to one future to the writer's time, as in Zech 9-14. For,
like TJud 22-25, this passage was written in and for second temple times.
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4. The Psalms ofSolomon.
The Psalms of Solomon probably date from the mid-first century BCE.55 The author
therefore lives in the period when Israel dwelt in the land, following the partial
gathering after Cyrus' decree. PssSol 17 describes how the throne of David was
despoiled by sinful Israelites (17:5-6), and how thereafter a lawless foreigner laid
waste the land, took Jerusalem, and set up idols there (17:7, 11-15). He also scattered
the righteous, who became exiles in the desert (17:16-18). These and other details
indicate Pompey's invasion of 63 BC.56 The writer looks forward to the coming of
Messiah the son of David, who will destroy the foreign invaders with the word of his
mouth (17:21-24). Then he will gather a holy people, the tribes made holy by God
(17:26-27, 44). These are presumably the exiles in the wilderness and other righteous
Jews among the ten tribes. He will distribute them in the land according to their tribes
(17:28). Jerusalem will be resanctified (17:30). The nations will serve him, and will
come from the ends of the earth to see his glory, bringing the Israelites with them as
gifts (17:31-34). He will rule over Israel righteously for ever, and govern the nations
(17:29, 34, 43).
Other passages confirm this sequence of events. PssSol 8 tells how the leaders of
Jerusalem welcomed a foreign enemy, who came and desolated the city, and killed
and exiled its people (8:16-22). This is regarded as divine punishment for Jerusalem's
55 For the dating see R. B. Wright, "Psalms of Solomon," 640-41, in Charlesworth, Pseudepigrapha
11:639-670.
56 So Wright, "Psalms of Solomon," 641, in Charlesworth, Pseudepigrapha 11:639-670; Gray, "The
Psalms of Solomon," 629-30, in Charles, Apocrypha, 11:625-652.
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multifarious sins (8:8-13, 21-22). God is requested to turn to them in mercy and
ingather the dispersed of Israel (8:27-28). PssSol 11 bears the heading, In
Anticipation, and looks forward to a joyful ingathering of Israel. A trumpet shall
sound in Zion and the Israelites shall gather from distant lands (11:1-3). Israel will be
exalted and glorified by the Lord for evermore (11:7-9). Likewise, PssSol 10
anticipates the time when 'the gatherings of Israel shall glorify the name of the Lord'
(10:8). PssSol 15 seems to look forward to the invaders' coming requital, when a
flame of fire shall go out from the Lord's presence to destroy sinners (15:4-5). PssSol
18 celebrates the glories of Messiah's reign (18:6), when he will bless Israel, and all
nations will be subject to his compassionate authority (18:3-5). This writer regards the
coming of Messiah as at hand,57 and therefore believes the events of his time to be
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5. The Dead Sea Scrolls.
The Community Rule (1QS) is regarded as one of the oldest Qumran texts, dating
probably from the early first century BCE.58 It contains the following passage alluding
to a retreat into the desert. The scribe represented the tetragrammaton by four dots.
And everything that was concealed from Israel, but was discovered by the Man who
Sought, do not conceal from these [community members] out of fear of the spirit of
apostasy. And when these things take place in Israel at these appointed times they shall
separate from amidst the habitation of ungodly men to go into the desert to prepare the
way of Him; as it is written, In the wilderness prepare the way of. . . . Make straight
in the desert a highway for our God (1QS VIII. 12-14).
This passage, and IX. 19-20, probably alludes to the founding period of the Qumran
Community.59 The picture emerges of the members of the sect departing from
Jerusalem and settling in the desert because of a catastrophe brought about by
'ungodly men'. This event was regarded as the fulfilment of something 'concealed
from Israel', but foreknown to the Community. Dupont-Sommer suggests this
catastrophe was the invasion of Pompey in 63 BCE.60 Vermes, on the other hand,
57 So Wright, "Psalms of Solomon," 645, in Charlesworth, Pseudepigrapha 11:639-670; Gray, "The
Psalms of Solomon," 629, in Charles, Apocrypha, 11:625-652.
58 Dupont-Sommer, Writings, 71; Vermes, Scrolls, 61.
59 Dupont-Sommer, Writings, 71.
60 Dupont-Sommer, Writings, 339-57, especially 357.
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maintains that the Community's origins date from a hundred years earlier, in the early
Maccabaean period.61 But whichever way, the founders of the Qumran Community
appear to have left the city following a 'time of wrath' (CD 1.5), and to have gone to
live in the desert.62 They believed that this departure was in fulfilment of biblical
prediction. They believed too that they lived in the latter times63 and that their purpose
in the desert was to prepare the way of the Lord. Given the general eschatological
tenor of Qumran belief, and the interpretation of Isa 40:3 current among
contemporaries who were probably influenced by the Qumran community (Mt 3:1-3;
Mk 1:2-4; Lk 3:2-6),64 this expression would suggest that they expected the imminent
appearance of the messianic malkut.
The War Rule (1QM) also attests to the fact that the Community regarded their abode
in the desert as a precursor to the end-time deliverance.
[The Rule of] War on the commencement of the attack of the sons of light against the
company of the sons of darkness, the army of Belial: against the band of Edom, Moab,
and the sons of Ammon, and the ar[my of. . .] the Philistines, and against the bands of
the Kittim of Assyria and their allies the ungodly of the covenant. The sons of Levi,
Judah, and Benjamin, the exiles in the desert, shall battle against them in . . . all their
bands when the exiled sons of light return from the desert of the peoples to camp in the
desert of Jerusalem; and after the battle they shall go up from there t[o Jerusalem . . .]
(1QM 1.1-3).
The sectarians, the sons of light, regard themselves as dwelling in the CPQS7
the desert of the peoples. The phrase, which occurs in the Bible only in reference to
the eschatological exile of Ezk 20:35, suggests that the writer regarded the
community's desert exile as the precursor to the final deliverance. The sectarians shall
61 Vermes, Scrolls, 28.
62 Golb envisages a Jerusalem origin for the Dead Sea Scrolls and suggests that the Community's use
of Isa 40:3 in 1QS 8:14 is only metaphorical and that they never actually dwelt in the desert
["Problem," 1-24], However Brooke has recently reasserted the generally accepted view that they
actually lived in the desert, arguing that Isa 40:3 was understood by the Community, and others of their
time, both metaphorically and literally [Brooke, "Isaiah 40:3," 132].
63 The eschatological consciousness of the Qumran Community has been widely recognized. See, for
instance, Steudel, ["□"'DT! JTHnX", 231], who notes that the Community regarded themselves as
living in the rP~inX, a phrase designating, in the Qumran literature, "the final period of
history."
64 A number of commentators [Allegro, Scrolls, 163-5; Scobie, John the Baptist, 32-48; Betz and
Riesner, Jesus, Qumran, 145] consider that John the Baptist originally came from an Essene
background. Certainly his residence in the desert, his priestly descent, his expectation of an imminent
messianic appearance, his poverty and asceticism, his diet, and his emphasis on repentance followed by
baptism, may suggest that he was linked with the Community. On the other hand, his un-Essenic
association with the common people would probably require that at least his formal links with the
Community had been severed by the time he began the work attributed to him in the gospels. But
whatever form his links with the Community took, it would be most unlikely, given his residence in the
Judean desert, that he was uninfluenced by their teachings and biblical interpretation.
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return from the desert of the peoples to the desert of Jerusalem, and after the battle
ascend (nbu) to celebrate the inauguration of the messianic malkut. Their ascent is to
Jerusalem, as can be seen not only from the general geography of 1:3, but also from
III. 11 and XII. 13-14. The battle itself, and the deliverance, apparently takes place in
the 'desert of Jerusalem'. Thus the very opening words of this document are a
classical statement of the Old Testament picture of the ingathering to war and the
ascent to worship in its aftermath. Nothing is mentioned of the period prior to the
departure from the Desert of the Peoples. However the earlier invasion of Jerusalem,
mentioned in CD and 1QS, is alluded to in the description of the enemy as those who
oppress Israel in their land, and are in possession of Jerusalem (X.7; XII. 14).
The scenario presented in 1QM is uncompromisingly supernatural and eschatological.
The enemies are the hosts of Belial (1:1), or elsewhere Gog and his assembly gathered
about him (XI: 16). Their alliance includes Edom, Moab, and Ammon (1:1), the
aggressors in Jehoshaphat's battle (2 Chr 20), which was already regarded as
typological of ultimate war in biblical times (Joel 4:2 [3:2]; cf. 3:lff [2:28ff]), and the
aggressors also in the eschatological war psalm, Ps 83, in which they form an alliance
with Philistia and Assyria, also mentioned here (I:2).65 The other nations mentioned in
Ps 83 may have occurred in the break in the text before 'the Philistines'. This is the
conflict which has been predicted and appointed from ancient times (1.10; XI.11;
XIII.14), and is n~l!S 11X7 for Israel (XV.1). The sons of light are to be joined in the
battle by the Holy Ones and angels and gods (XII.4; XV. 14). The messianic figure of
'The Prince of the Congregation' is present in the conflict, probably as leader (V.l).
Other superheros are mentioned: the Great Angel of the kingdom of Michael, who is
to bring eternal succour in the war (XVII.6), and the Prince of Light (XIII. 10) who
also appears in CD V.l8 and 1QS 111.20. With them the elect of heaven will fight in
the battle, and possibly also the risen dead.66 God himself will fight with them from
heaven (XI. 17). The result of the war is the total destruction of the attacking nations
(XIV.5), and thereafter the authority of Michael will be raised up in the midst of the
65 The Kittim invariably designates the Romans in 1QM, if not in all the Qumran literature [Dupont-
Sommer, Writings, 166-9]. The Kittim of Assyria therefore designates the Roman forces of Syria.
(Pompey annexed Syria in 64 BCE.)
66 The phrase fHK "'Dp is as likely to signify the risen of the earth (as Vermes renders it in his
translation of Dupont-Sommer, Writings, 187) as the rebels of the earth (as Vermes renders it
elsewhere [Scrolls, 117]) or die Gegner des Landes (Lohse, Texte, 207). However the parallelism of
the passage would seem to support the former translation: the risen of the earth in the multiplicity of
your judgments // with the elect of heaven in [your] blessing[s]. That the Qumran sectarians may have
held that the dead would rise at this time, is supported by 4Q 174.2, which cites Dan 12:10 whose
context refers explicitly to the resurrection (12:2).
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gods, and the dominion of Israel will be over all flesh (XVII.7-8). The riches of the
nations will be brought into Jerusalem and the kings of the nations will serve her
(XII. 13-15; XIX.5-6).
The Damascus Rule (CD) provides perhaps the clearest schema to show how the
Community understood their place in the scheme of end-time events. It begins by
relating the origins of the community in a time of social upheaval, when power in
Jerusalem has been usurped by the wicked (A I.13-II.1), the land has been desolated
and the temple defiled (V.20-21; BII.2367).
Because of their unfaithfulness with which they forsook him, he hid his face from
Israel and its Sanctuary and delivered them up to the sword. But remembering the
covenant of the patriarchs, he left a remnant to Israel and did not deliver them to
destruction. And in the time of wrath, three hundred and ninety years after he had
given them into the hand of Nebuchadnezzar king of Babylon, he visited them, and
caused a plant root to spring from Israel and Aaron to possess his land and to grow fat
on the bounty of his earth. And they perceived their iniquity and recognized that they
were guilty men, yet for twenty years they were like blind men groping for the way.
And God observed their deeds, that they sought him with a whole heart, and he raised
for them a Teacher of Righteousness to guide them in the way of his heart (1:5-11).
There has been much speculation concerning the Teacher of Righteousness, or
p~T22 n"Tlft,68 but a few facts about him seem to be clear in the Qumran corpus. He
was a Zadokite priest whose death was particularly significant to the Community
(B.11:14). lQpHab 11.2-8 suggests that he was remorselessly persecuted by the
Jerusalem priesthood, who attacked him in his exile on the Day of Atonement, and
may have killed him.69 Whether, and in what sense, the Teacher was regarded as a
messianic figure is hard to say.70 But a number of points suggest that the sectarians
may have associated him with the stricken shepherd of Zech 11 and 13.
67 The Cairo Genizah MS B is placed after col. VIII by Vermes [Scrolls, 90-91]. Lohse gives the
different MSS in order, with BII last [Texte, 104-7],
68 The name seems to have been derived from Hos 10:12.
69 lQpIIab 11.5, with the verb might be read as swallow him, or confuse him, or, by analogy
with 2 Sam 20:19-20 where the same verb occurs in parallel with nTTttfn, kill him. But on the basis of
the pesher on Ps 37 [4Q171, cols, iii 14-16; iv 7-10; Vermes, Scrolls, 291-2] a number of scholars
accept that the Teacher died a violent death, possibly at the instigation of his enemy, the Wicked Priest
[Allegro, Scrolls, 98ff; "Further Light," 89ff; Rowley, Zadokite Fragments, 62ff; Dupont-Sommer,
Writings, 358-367; Stauffer, "Der gekreuzigte", 250-3; Jerusalem und Rom, 128-32; Goossens, "Onias
le Juste," 336-53; Michel, Le maitre de justice, 271; O'Neill, "The Man," 97-8]. Note too that the
apparent identification of the Teacher with the stricken shepherd of Zech 13:7, whose death
precipitates the eschatological exile, suggests that he died a violent death.
70 That the 'Teacher of Righteousness' is a messianic figure has been argued in various forms by P. R.
Davies [Damascus Covenant, 119-25; 'Teacher of Righteousness," 313-17] and J. Murphy-O'Connor,
["Damascus Document," 239-44], On the other hand, M. Knibb thinks the identification is
unconvincing, although he does recognize that the pUJn iTTP of CD A.VI. 10,11 is a messianic
figure ["Teacher of Righteousness," 60, 58].
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(1) Zech 13:7, Awake, sword, against my shepherd, against my companion, is cited at CD B.I.7-9.
Rabin and van der Woude understand the citation to refer to the Teacher.71 Two considerations support
this. First, the following words describe those who heed the shepherd as the poor of the flock (Zech
11:") who will be saved at the time of Visitation (B.l. 10). The poor oftheflock appears to refer to the
Community itself,72 and it is therefore their shepherd (leader) who is struck. Second, the shepherd's
designation as Yhwh's companion ("TPDX7 ""Q3) would be appropriate only to one, such as the
Teacher, whom the writer considered a divinely appointed leader. It is unlikely to refer to the leader of
the community's enemies or the hellenizing Jerusalem aristocracy,73 or any others outside the poor of
the flock (non-members of the Community). Even though the non-Community members will be struck
by the sword, this will happen at the time of the Visitation, when the Community members will be
saved (B.I. 10).
(2) Like the Zecharian figure, his death was regarded as an epoch-making event in the schema of
redemption, which was to be followed by a desert exile. B.II. 14-20 describes how a period of forty
years, a second Exodus, was to elapse from his death until the divine redemption, a period which was
to be a time of wrath for Israel (BII. 13-17). In regard to this period Hog 3:M is cited, a passage which
occurs in the context of Hosea's future desert exile (Hos 2:14[ 16]).
(3) Indeed, if the hymns of 1QH, or some of them, are by the Teacher, as a number of scholars
allow,74 then the Teacher may have regarded himself as the stricken figure of Isa 53 or Zech 11-13, or
both. For the speaker of the hymns repeatedly refers to himself in language borrowed from the Isaianic
servant songs,75 and the Zecharian figure, as we noted earlier, is described in language apparently
borrowed from the same source.76
(4) There may have been an expectation, following the Teacher's death, that he, or one like him,
would reappear at the end of the age (A.VI.10,11).77 If this is so, the anticipated Teacher redivivus
should possibly be identified with the Messiah of Aaron, whom tho Community expected to participate
in the eschatological banquet, or with the Interpreter of the Law,78 whose appearance was also
anticipated at the end-time, or with both of these figures.79
But whether or not the Teacher was in any sense a messianic figure who died a violent
death, he was nonetheless a venerated religious leader, to whom many looked for the
71 Rabin, Zadokite Documents, 31; Woude, "Messianischen Vorstellungen," 38-39.
72 Dupont-Sommer, Writings, 138n.
73 Pace Betz, Offenbarung, 178-9; Rabinowitz, "Reconsideration," 27-28.
74 Bruce, Dead Sea Scrolls, 95; Vermes, Scrolls, 32; Fitzmyer, Responses, 56.
75 Many of these borrowings are noted by Dupont-Sommer, Writings, 361-5.
76 See the discussion of the dependence of the Zecharian figure on the servant songs earlier in this
chapter.
77 CPDTI rPTlK3 p-nsn iTTP ids; ~ir. The phrase pl^n mv seems to indicate a messianic
figure who is to appear in the end-time [Knibb, ]. This is, of course, not the standard phrase used for
the Teacher; that is p~T2 iTHD (cf. eg. CD A.I.I 1). Some commentators regard p~13 iTTP as a
reference to the Teacher of Righteousness redivivus [Dupont-Sommer, Writings, 131], others translate
it so as to avoid any such implication [eg. Vermes, Scrolls, 87]. Neither position can be conclusively
established. But the writer would probably have been aware of the ambiguity of the former expression.
That he did not avoid may suggests that he expected the reappearance of the Teacher or one like him.
Note that even biblical literature indicates the reappearance of a departed hero of faith, Elijah, at the
end-time (Mai 3:23[4:5]). Moreover, some later Jewish traditions identify Elijah with the Priest
Messiah (Moore, Judaism, II:358n; cf. PRE 66b; SefZ 36), the messianic figure with whom the
Teacher is most likely to have been identified (see below).
78 Allegro has suggested that the Teacher of Righteousness is to be identified with the Interpreter of the
Law ["Further Light," 175-6].
79 Bruce [Scrolls, 97] has little hesitation in equating the anticipated plUH mi1 of CD A.VI.l 1 with
the Messiah Priest and the Interpreter of the Law, but says of this eschatological figure that 'there is
nothing to warrant the statement that he would be the earlier Teacher of Righteousness, risen from the
dead.'
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restoration of Israel, and whose death was regarded by the Community as a key
occurrence in the events leading to the end-time redemption (CD B.II.14-20). He
apparently led his followers into exile from Jerusalem to Damascus (VI.3-5; VII. 15;
BII.22), possibly a symbolical name for Qumran.80 There they entered a New
Covenant with one another to walk according to the Law (VI. 19; VIII.21; BII.12), and
anticipated retaking the land of Israel (VIII. 14-18; BII.34). This was expected to
happen forty years after the Teacher's death (BIL13-15). Two messianic figures are
mentioned as appearing at the time of the redemption (VII. 18-19). The first is the
Interpreter of the Law who shall come to Damascus and, presumably, lead them back
to Israel.81 The second is the Prince of the Congregation who shall smite their
enemies.82 They shall return to the land, and 'prevail over all the sons of the earth'
(BII.34). This may equal the move, referred to in 1QM 1.3, from the Desert of the
Peoples to the Desert of Jerusalem. At that time they will see the salvation of God
(BII.34), a term encompassing victorious battle, the establishment of the messianic
malkut, and possibly also the messianic deliverer(s), as at TDan 5.10-11.
lQSa, a manuscript dating from the mid-first century BCE, is 'a Rule for a
Community adapted to the requirements of the Messianic war against the nations,'
and foreshadows the War Rule (1QM) in its precepts and doctrines.83 Its opening
words suggest that the Community members regarded themselves as the guardians of
the Zadokite priesthood, and anticipated a time when others, the 'Congregation of
Israel', would gather to them in the last days: 'And this is the rule for all the
congregation of Israel in the last days, when they shall gather [to the
Community to wa]lk according to the law of the sons of Zadok, the Priests.'84 This is
in preparation for the 'war of the vanquishing of the nations' (lQSa 1.21). There
follows a description of a messianic banquet in the time when the messiah will have
been born, or will have descended, to them.85 Two messiahs are present, a Priest-
80 Vermes, Scrolls, 32.
81 That the Interpreter of the Law is a messianic figure is recognized by Vermes, Scrolls, 83. It is
suggested also by the citation of the classic messianic text Num 24:17 regarding him (VII. 19-20).
82 The whole question of messianism at Qumran is complicated further by the so-called 'Pierced Nasi'
text (4Q285), which some suggest may describe the piercing of the Prince of the Congregation,
identified with the Branch of David [Eisenmann & Wise, Dead Sea Scrolls, 24-29]. Others, however,
oppose such an interpretation, maintaining that the Branch of David pierces the Prince of the
Conregation, who is the leader of the foreign invasion ["Oxford Forum," 85-94.]. Even taking into
account all considerations of word-order and context, it seems that the available Hebrew text can be
interpreted either way.
83 So Vermes, Dead Sea Scrolls, 100.
84 DDO[X]m ltdvi n"hn*a bN-ie7-> mr 'rob -port nn (i:i).
85 The text's ~1[..]"P can be read as either ""PI?T or TIT1.
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Messiah and a Messiah of Israel. lQSb contains a blessing upon 'The Prince of the
Congregation', a non-priestly messianic figure, mentioned in CD VII.20 and 1QM
V.l. He is described in terms of the Isaianic oracle concerning the shoot from Jesse
(Isa 11:1-5) at V.24-26, and resembles the Davidic Messiah of PssSol 17:23-51 and
18:6-14. He shall devastate the earth, smiting it by the breath of his lips; he shall rule
all nations, and all peoples shall serve him (V.24-28). He is possibly to be equated
with the Messiah of Israel of lQSa.86
4Q174 (Florilegium) anticipates the conflict at the end of days, citing Ps 2:1 (I.18ff.).
It refers to a Branch of David, that is, a Davidic Messiah, who will arise to save Israel
and sit on the throne of Zion at the end of days (1.11-13), when the Temple will be
rebuilt (1.1-7). The 'Apostrophe to Zion' in 1 lQPsa XXII.1-15, describes the latterday
prosperity and blessedness of Zion.87 This is to take place after all Zion's enemies are
cut off round about, and her foes are scattered (XXII. 13).
Thus the Dead Sea Scrolls seem to present a sequence of ingatherings similar to other
literature of the period, although they appear to display a particular interest in the
eschatological conflict and its aftermath. This was apparently because they thought
their self-imposed exile to be the one predicted at Zech 13:7-14:2, Ezk 20:34-38, and
possibly Hos 2:16[14], and therefore regarded themselves as living in the later stages
of the Zecharian programme. The historical facts of the Babylonian return and the
Community's departure from Jerusalem after its seizure by foreign or foreign-
influenced usurpers may be assumed as the background even to those texts which do
not directly refer to them. The sequence of events presented by these texts therefore
compares with the Zecharian model as follows.
Zech
9-14.
Ingathering ofIsrael. Gathering of hostile
nations.






1QS. (Babylonian return.) Take-over by alien-
influenced forces.
Departure to desert. Anticipated messianic malkut. Consequent
dominion and glory for Israel.








CD. Babylonian return. Take-over by alien-
influenced forces.
Death of Teacher. 40
year exile.
Return to Jerusalem. Salvation ofGod.
lQSa/b (Babylonian return.) (Take-over by alien-
influenced forces.)





(Babylonian return.) (Take-over by alien-
influenced forces.)




(Babylonian return.) (Take-over by alien-
influenced forces.)
(Residence in desert.) Destruction of Zion's
surrounding enemies.
Zion blessed.
86 Dupont-Sommer, Writings, 112n.
87 The text with translation is in Sanders, Psalms Scroll, 124-127.
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6. The New Testament.
The synoptic gospels, like the NT generally, differ from other Second Temple period
literature in regarding the next stage of Israel's history, from their historical
standpoint, to be not an ingathering, but another desolation and scattering in the
aftermath of war, with no hope of divine deliverance (Mt 21:33-45; 23:38; 24:2; Mk
12:1-12; Lk 13:35; 19:41-44; 20:9-19; 21:20-24). The reason given for this is that
Israel were unwilling to gather to Jesus (Mt 23:37; Lk 13:34; 21:24), but rejected him
(Mt 21:37-41; Mk 12:6-9; Lk 19:41-44; 20:13-16; 23:27-31). At the time of this
attack, the Israelites will be slain and taken into exile as prisoners, and Jerusalem will
be 'trampled' by the nations until the appointed period of the nations is fulfilled (a%pi
ov jrA-ripcoBoEiaiv xaipoi £0vcbv; Lk 21:24). The latter phrase seems to suggest that the
foreign domination is to last for a divinely ordained period and thereafter be revoked,
after which, presumably, the exile will end, and Israel will gather to repossess
Jerusalem.88 Such an interpretation seems to be confirmed by the parable about the
budding of the fig tree, which occurs close by in the same narrative, after a brief
description of other end-time events (Lk 21:29). The fig tree was established as a
metaphor for Israel by Jer 24, and is employed as such in Lk 13:6-9, apparently to
indicate the impending destruction on the unrepentant nation (cf. Lk 13:1-9).89 So, if
the fig tree represents Israel, the parable seems to suggest that their future budding and
flourishing, that is, their national restoration, will indicate the coming of the end. This
period will also see the appearance of Messiah from heaven (Lk 21:27-36; cf. Mt
24:30-37; Mk 13:26-35). In keeping with the distinctive pan-national theology of the
NT, he will gather the righteous elect of all nations (Mt 13:30; 22:8-10; 24:30-31; Mk
13:26-27).90 They live thereafter in his malkut, and feast in the messianic banquet (Mt
8:11-12; Lk 13:29). Jerusalem's immediate destruction is to be brought about by
armies (Lk 21:20) and the Temple is to be desecrated by the abomination of
desolation in the Holy Place (Mt 24:15), apparently a future event similar in kind to
88 See Tiede, "Weeping," 89; Chance, Jerusalem, 133-4.
89 Telford [Barren Temple\ "More Fruit," 264-6] notes that the cursed fig-tree represents the Temple
and the cultus also in the Markan parallel (Mk 11:12-14,20ff).
90 Note how the distinctive OT ingathering imagery, discussed in chapter Vl.vi, reoccurs in the NT.
Harvest imagery, both threshing and gathering, is employed for judgment and redemption (Mt 3:12;
9:37; 13:30,40-43; Lk 3:17). But unrighteous Israelites are among those to be threshed (Mt 3:12; Lk
3:17), while righteous Samaritans are to be harvested (Jn 4:35). Such ideas are not without OT
precedent, as in the eschatological hymn Ps 67 (cf. v.7[6]). Pastoral imagery also occurs. Faithful
Israelites are a flock (eg. Lk 12:32), as are believing Gentiles (Jn 10:16); but some Israelites are
shepherdless sheep (Mt 9:36).
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Antiochus Epiphanes' profanation of the Temple.91 However the synoptics make no
specific mention of hostile forces at Messiah's return.
A similar prediction of desolation, exile, and eventual restoration may be contained in
Jn 2:19. Although the evangelist interprets the logion as referring to Jesus' body
(v.21), that does not preclude its referring also, even primarily, to the destruction and
rebuilding of the Temple, particularly given its setting in the Temple courts.92 Such a
prediction would be quite in keeping with the prophetic climate of the time.93 In that
case Jn 2:19 seems to indicate a belief that the Temple, and implicitly the entire
national life of Israel, is to be destroyed and, after a specified time, restored. The
intervening period between destruction and restoration is presumably one of national
subjugation and exile. The rebuilding of the Temple will take place in three days, an
expression which, as it cannot be taken literally, should probably be regarded as
symbolic of longer periods of time.94
The Epistle to the Hebrews appears to envisage a similar sequence of events. The
writer, in common with the rest of the NT, believes that Messiah has died and
ascended to heaven (cf. eg. 1:3; 2:9). He addresses Second Temple period95 Israelite
Christians whose faith in Jesus's messiahship is wavering (3:14), and reminds them of
the fate of their unbelieving ancestors - their bodies fell in the desert (3:7-17). He
warns them, 'See to it, brothers, that none of you has a sinful and unbelieving heart'
(3:12), and implies that, if they have, they will suffer the same fate as their ancestors.
91 The phrase, (35ekoYp.cc try; Eprigcbcecix;, is from the Greek of Dan 9:27; 11:31; 12:11, which most
commentators regard as referring to Antiochus Epiphanes' profanation of the Temple in 167 BCE
[Lacocque, Daniel, 148; Davies, Daniel, 57-62; Goldingay, Daniel, 267-8],
92 Bultmann regards the original source of Jn 2:19-21 as a prediction of the Temple's destruction to
which references to Jesus' body have been added subsequently [John, 126],
93 Josephus speaks of prophetic warnings against Jerusalem in the period before the destruction [War,
VI.v.3-4]. See also yYoma 43c. Bultmann notes: 'The age and perhaps also the originality of the
saying are confirmed by its intelligibility within the context of the apocalyptic prophecies of Judaism.
Just as the destruction of the temple had already been prophesied in Mic 3.12, Jer 26.(33) 6, 18, so it
seems that similar voices were heard in Jesus' age . ..' [Bultmann, John, 126n; Bultmann's italics].
O'Neill argues that 5 Ezra (2 Esdras) 1:33 is a Jewish writing of Temple times predicting the
destruction of the Temple ["Desolate House," 226-235].
94 As far as I am aware, ancient tradition, both Jewish and Christian, recognizes only one metaphorical
referent for the expression 'one day,' that is, one thousand years, which is equal to the day ofGod. The
idea was known in OT times, either arising from Ps 90:4 or already known to the psalm writer. It is
referred to in 2 Pet 3:8; Ep. Barn. 15; Justin Martyr, Trypho, 81; Irenaeus, adv. Hcer, V:28.3, NumR
14:12 and alluded to in traditions regarding the week of creation as lasting 7 000 years (2 Enoch 33: If;
bAZ 9a; bSanh 97a), Adam dying within 1 000 years according to Gen 2:17 (Jubilees 4:30; GenR 19:8;
NumR 14:12; PRE 22b), Daniel's four kingdoms lasting one day (PRE 33b), and an hour of God as
lasting 84 or 83 V4 years, that is, one-twelfth of a thousand (PRE 8b; 67b).
95 See Heb 7:23-28; 8:3-5; 10:1-4,11, all of which presuppose ongoing Temple worship.
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(4:1-11). Thus, like the synoptic writers, this writer seems to believe that Israel's
rejection of Jesus would result in their exile. Indeed, his tacit assumption of the fact in
writing to unconvinced Christians suggests that it was not a specifically Christian
belief. Probably his contemporaries outside the Christian community were also aware
of a tradition that Messiah's death would be followed by exile. As regards the rest of
his eschatological programme, the writer ultimately anticipates a second appearance
of Messiah, this time from heaven (9:28; 10:37), the subjugation of Messiah's
enemies (10:13), and the inauguration of an unshakeable malkut (12:28).
The book ofRevelation anticipates two attacks against Jerusalem in the distant future.
The first attack is by ten confederated kings (Rev 17:12-14) who are gathered to the
land of Israel by demonic agents (16:14-1696; 14:14-20). Then Messiah, who has
previously died (1:18; 5:6), appears with the armies of heaven and kills the invaders
with the sword of his mouth (19:11-21). After this Messiah reigns 1000 years together
with the resurrected righteous (19:21-20:7). At the end of that time Jerusalem will
again be surrounded by enemies. These are Gog and Magog, deceived and gathered by
Satan, with nations from the four corners of the earth. They will be destroyed by fire
from heaven (20:7-9). Then earth's kings will bring tribute to Jerusalem (21:24-26).
Israel's exile is not mentioned, but should probably be assumed before the first attack.
For the book was probably written after the destruction of 70 CE, and therefore sees
the exile as a historical fact which is to end in Israel's ingathering before the first
future attack on Jerusalem. And, second, the first attack is to be met by the appearance
of the heavenly deliverer, which would make it parallel to the deliverance following
the exile in the synoptics.
2 Thess 2:1-10 refers to a rebellion and to the revelation of a man of lawlessness who
will proclaim himself God in the Jerusalem temple, and be destroyed by the breath of
Jesus's mouth at his coming. Destruction by the breath of Messiah descending from
heaven suggests this event is parallel to the first attack of the nations in Revelation 14-
19, in which the allied kings meet a similar fate. How the lawless one's self-
apotheosis in the Temple is to be reconciled with events in the synoptics and
Revelation depends on its date of writing and its writer's awareness of predictions
about a coming destruction of Jerusalem. If it was written after the destruction of 70
CE, then the writer presumably expects a future rebuilding of the Temple to precede
96 'AppccyeScbv seems to represent (the hill of ?) Megiddo. This was a site of war in Judg 5:19; 2Ki
23:29-30. The death of Josiah in the latter passage was regarded as typological of future events by the
writer of Zech 12:11.
185
Chapter VII: A Time of Trouble for Israel.
the apotheosis of the lawless one (2 Thess 2:4). But, if it was written before the
destruction,97 it is still plausible that he expected a future destruction and rebuilding to
precede the lawless one's appearance. For a coming destruction and exile of Jerusalem
was among the earliest of Cliristian traditions.90 Synoptic references to the event are
numerous and often attributed to Jesus.99 They are also of an ingenuous and artless
nature, appearing in parable (Mt 21:33-45; Mk 12:1-12; Lk 20:9-19) and even in a
garbled form at Jesus's trial (Mt 26:61; Mk 14:58), which suggests that they are not
inventions of post-70 CE. Our writer is therefore likely to have been aware of
predictions about a coming desolation. Yet he could hardly have imagined the lawless
one's apotheosis as taking place at the imminent invasion. For the invader is to be
destroyed by Messiah at his appearing, and it is unlikely that the writer envisaged the
Temple being destroyed after the appearance of the heavenly deliverer. Therefore he
presumably anticipated (or had seen) a destruction and exile, but expected it to end
with the rebuilding of the Temple and the apotheosis of the lawless one.
In trying to identify an eschatological programme implicit in the NT, I am not, of
course, suggesting that its writers had identical beliefs about every aspect of
eschatology. But, if a programme similar to the Zecharian one dominated
eschatological thinking of the time, then we might expect expect individual NT books
to be in broad agreement with it. The eschatological ideas of the NT writers seem to
compare with the Zecharian model as follows.
97 Many commentators, perhaps the majority, accept 2 Thessalonians as genuinely Pauline and hence,
pre-70 CE. For a discussion of viewpoints on dating and provenance see Bruce, I & 2 Thessalonians,
xxxiv-xlvi.
98 This, as noted above, is the view of Bultmann, for instance, who regards 2:19 as an ancient Christian
prophecy of the Temple's destruction, to which other material has subsequently been added [John,
126n],
99 Mt 21:33-45; 23:38; 24:2; Mk 12:1-12; Lk 13:35; 19:41-44; 20:9-19; 21:20-24. Acts 6:13-14
represents the impending destruction of Jerusalem as part of earliest Christian belief with its origin in
the teaching of Jesus.
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7. Apocalyptic Midrashim ofPost-Temple Times.
The destruction of the Second Temple did not destroy Israel's messianic hope.
Eschatological texts, such as the Sibylline Oracles, the Testaments of the Twelve
Patriarchs, and 4Ezra, were redacted in subsequent decades. Fifty years later, Bar
Kokhba's revolt commanded considerable support. It may plausibly be surmised that
his contemporaries, some of whom regarded him as Messiah,100 considered the years
from the destruction of the Temple as the pre-deliverance exile predicted by Zech 13-
14. The event, however, proved otherwise, and the crushing of Bar Kokhba's uprising
seems to have led to a temporary loss of faith in any eschatological hope among many
Jews, as evidenced by the non-eschatological character of the Mishnah. However, the
eschatological hope was dormant rather than dead, and reappeared after the mishnaic
period in a genre of apocalyptic midrash, featuring eschatological programmes similar
to Zech 9-14.101
In the early midrash Aggadat Mashiah Israel gather in Galilee under Messiah ben
Joseph, ascend to Jerusalem, and subjugate the surrounding lands. Then they are
attacked by Gog and Magog, and defeated. Messiah is slain, and Israel are scattered in
the wilderness. Messiah ben David appears to them, and they plunder Rome and
100 R. Akiva apparently maintained that Bar Kokhba was Messiah (yTa'an 4:8; LamR 2.2.4). This
claim may have been made by Bar Kokhba himself, for bSanh 93b says he was slain because he falsely
claimed to be Messiah.
101 Translations of six of these, together with a discussion of their dating, are given in Appendix I:
Aggadat Mashiah (AgM), Otot ha-Mashiah (OtotM), Sefer Zerubbabel (SefZ), Pirqe Mashiah (PirM),
Asereth Melakhim (AsM), and Nistarot Rav Shim'on ben Yohai (NRSbY). Similar midrashic material
occurs in Sa'adya Gaon's Kitab al- 'Amanat, VIII (trans. Rosenblatt, The Book ofBeliefs and Opinions,
290-322). Rosenblatt dates it from 933 CE (xxvii).
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ascend to Jerusalem, displacing the invaders. Thereafter the remainder of exiled Israel
gather to Jerusalem. We should note that, in spite of the statement that 'all Israel' will
gather at first, this does not include the 'exiles', possibly the lost ten tribes, who are
gathered later, and therefore the initial ingathering is partial.
In Otot ha-Mashiah Messiah ben Joseph conquers Edom (Rome) and goes to
Jerusalem. Israel gather to him, and they subjugate all the surrounding nations (6:7-8).
Then Armilus gathers forces to the valley Jehoshaphat (Joel 4:14). In the ensuing
battle, Messiah ben Joseph is slain (7:12-13). Israel flee into the desert for 45 days,
where they are purified (7:14-25). Then Messiah ben David appears, the Israelites
gather to him, and they ascend to Jerusalem (8:2-4). Armilus again gathers to make
war against Jerusalem, but the Holy One fights on behalf of ben David, and destroys
them (8:4-6). Then the scattered remnant of Israel are carried to Jerusalem on the
shoulders of kings (9:1-2), and the ten tribes come from Trans-Euphrates (10:1),
suggesting that the earlier gatherings are partial, in spite of 8:3-4.
In Sefer Zerubbabel Messiah ben Joseph gathers all Israel 'as one man' (40) and they
live in Jerusalem forty years. They are attacked by the Persians, but overcome them.
Then Armilus attacks Jerusalem with ten kings. Ben Joseph is slain and Israel are
exiled in the wilderness (43). Then, after other events, the dead of Israel are raised
and, presumably, return to Jerusalem. Then the Lord and Messiah ben David come
and kill Armilus and his troops. Jerusalem is again restored and God's malkut is
inaugurated (64).
In 'Asereth Melakhim Messiah ben Joseph ascends to Jerusalem, builds the Temple,
and offers sacrifices. A gathering of Israelites with him is not mentioned, nor is the
conquest of the heathen inhabitants of Jerusalem, but both should probably be
inferred, as he would hardly rebuild the temple alone in a deserted Jerusalem. Then
Israel are attacked by Gog, who kills ben Joseph. Three-quarters of the Israelites go
into exile and one quarter remain in the city. The Holy One then fights the invaders
and defeats them. He blows on a great shofar and gathers the exiles, including the
nine and a half tribes. Then Messiah ben David rules for a thousand years.
In Pirqe Mashiah King Nehemiah the Messiah, a pseudonym for Messiah ben
Joseph,102 leads Israel. They conquer Rome and go up to Jerusalem. There, in warfare
102 Messiah ben Joseph is called Nehemiah ben Hoshiel at OM 6:5; 7:1 Iff and SefZ 44.
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with the city's Arab overlords, Messiah is killed. Israel is exiled to the wilderness.
There the King Messiah, that is, ben David, appears to them and incites all the nations
to war with him. When they attack he slays them with the breath of his mouth.
In Nistarot Rav Shim'on ben Yohai Messiah ben Joseph ascends with Israel to
Jerusalem. There they build the Temple and offer sacrifices. Military success is
implied not only in their taking the city, but also in the quote from Dan 11:4 (NRS
21). Armilus attacks them. In the conflict Messiah ben Joseph is slain, and then Israel
are exiled in the wilderness (24-25). After other events, Messiah ben David appears
with the clouds of heaven (27). He kills Armilus with the breath of his lips and takes
dominion (28). Then all Israel gather and go up to Jerusalem (29).
Sa'adya has Messiah ben Joseph gather individual Israelites in Galilee, and go up with
them to Jerusalem. There they will be attacked by Armilus and in the conflict ben
Joseph will be killed. Then Israel will be driven into the wilderness.103 Messiah ben
David will appear to them suddenly, kill the usurpers of Jerusalem, resettle and
rebuild the city, and rule there, with Israel in prosperity.104 Then Gog and Magog shall
gather an army from sundry nations to attack him, but they shall be destroyed by
divine intervention, and the survivors will submit to Israel and do menial service.105
Messiah ben David will command that all nations make annual pilgrimage to the Feast
of Sukkoth in Jerusalem, as in Zech 14, and those Israelites still remaining among the
nations will be borne to Jerusalem, along with the wealth of all the nations.106
There is therefore a marked similarity in these midrashim. All anticipate a future
gathering of Israel under a messianic king. This initial ingathering consists principally
of Josephites or Ephraimites, a fact sometimes stated explicitly,107 and elsewhere
implied in the Josephite descent of their leader. This is followed by an attack on
103 Kitab al-'Amanat VIII.v. (Rosenblatt, Beliefs, 301-2).
104 Kitab al- 'Amanat VIII.vi. (Rosenblatt, Beliefs, 304-5).
105 Kitab al-'Amanat VIII.vi. (Rosenblatt, Beliefs, 304-7). Sa'adya seems to be aware of a tradition
similar to that in Rev 19:19 and 20:7-9, discussed above, in which Gog and Magog attack after the
establishment of the Davidic malkut. Thus both these writers envisage three foreign invasions: one in
which a Messiah dies, one in which a Davidic messiah triumphs, and a final one in which a Davidic
Messiah finally crushes all opposition. Note too that MidTeh 118 §12 and 119 §2 state that Gog and
Magog will go up against Jerusalem three times. Possibly the variant traditions arose as a result of (1)
divergent opinions as to how the programmes of Ezekiel and Zechariah should be harmonised and (2)
lack of clarity about the number of attacks in the Zecharian programme.
106 Kitab al-'Amanat VIII.vi. (Rosenblatt, Beliefs, 307-12).
107 AgM 13; Otot 8:6; Sa'adya VIII.v (Rosenblatt, Beliefs, 302). See also BB 123b; GenR 73.7; 75.5-6;
97 (NV in Soncino edn.); 99.2.
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Jerusalem by a foreign alliance, who slay the Messiah and devastate the city. Israel are
then driven into exile in the wilderness.108 Later they return to Jerusalem, where the
nations are routed by divine power, either directly, or by the mediation of Messiah ben
David. The malkut of ben David is then inaugurated and the remainder of Israel
scattered in the world, particularly the ten tribes, gather to Jerusalem. The similarity
of these motifs to the Zecharian model should be noticeable.
Zech 9-14 Ingathering of Gathering of Death of king Divine rout of Nations gather to
Israel. hostile nations. and Israel's exile. nations. Jerusalem.
AggadatM
* * * ♦ *
Otot ha-M. * * ♦ ♦ *
Sefer Zer.
« » * *
Aserelh M * * * * *
Pirqe M.
* ♦ * * *
Nistarot. * * ♦ * ♦
Sa'adya. ♦
* * * *
8. Summary.
Post-Zecharian apocalyptic programmes seem to display eschatological programmes
similar to that of Zech 9-14, and regularly refer to these chapters. This suggests that
the programme which we identified in Zech 9-14 was also recognized by early
interpreters, and is not simply a product of our own reading. Whether these
interpreters derived it directly from Zechariah or from similar traditions now lost
cannot be ascertained. But certainly, as the Zecharian programme is without parallel
in the Bible for scale, scope, and detail, it would seem to be the likeliest origin for
these beliefs. It is plausible to suggest that such an eschatological programme could
have been known to the redactor(s) of the Psalter and may have influenced the
shaping of their collection. Assuming tentatively that this is the case, we shall try, in
the following chapters, to identify the latterday desert exile and messianic motifs in
the Psalter.
108 The midrash writers apparently had no doubt of this theme being biblical in origin. OM 7:19 and
NRSbY 24 cite Zech 13:8-9; AsM 4:14 and Sa'adya VIlI.v (Rosenblatt, Beliefs, 302) cite Zech 14:2;
OM 7:20 and Sa'adya VIII.v (Rosenblatt, Beliefs, 303) cite Ezk 20:34-38; OM 7:20 also cites Dan
12:10. OM 7:21 and PR 15.10 cite Hos 2:16 [14]. Sa'adya takes pains to emphasize that all these
themes originate from Scripture [Kitab al-'AmanatVIII.v.; Rosenblatt, Beliefs, 302-4],
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If the striking of the king and the latterday exile take place, in the Zecharian
programme, between the initial attack on ingathered Israel and their final deliverance,
then, if these events are reflected in the Psalter, they should appear somewhere
between the Asaph Psalms (Pss 50, 73-83) and the Songs of Ascents (Pss 120-134). I
would suggest that Ps 89 can be read as representing the stricken king and Book IV
(Pss 90-106) as representing the ensuing exile. I would further suggest that Ps 45
represents the initial appearance of the king to Israel, that Ps 72 depicts his initial
reign, and that Ps 110 represents his appearing as the agent of divine deliverance. In
this chapter we shall examine the royal psalms, and try to demonstrate the plausibility
of connecting them in this way with the king figures of the Zecharian programme.
Then, having surveyed the peaks, we shall, in the next chapter, descend to the
trackless wilderness, and investigate the parallels between Book IV and the latterday
exile.
The Royal Psalms.
Following Gunkel, most scholars have recognized the group of psalms which refer to
Yhwh's king or mashiah as representing a separate literary Gattung.2 Usually
included in this group are Pss 2, 18, 20, 21, 45, 72, 89, 110, and 132. However the
similarity between these psalms is sufficiently clear to have been noted earlier.3 The
NT writer of the Epistle to the Hebrews cites Pss 2, 45, and 110 in sequence, and
alludes in v.6 to Ps 89:28[27], in order to argue Christian messianic claims. This
suggests that these psalms were understood as a related group with a messianic
message even in Temple times. Ibn Ezra also noted the similarities among these
psalms.
The right interpretation of this psalm [110] in our opinion is that one of the singers
composed it about David, like the psalm, The Lord answer you in the day of trouble
(Ps 20:2[1]), Lord, in your strength the king rejoices (Ps 21:2[ 1 ]), and, For Solomon.
God give the king your judgments [Ps 72:1], And this psalm was composed when
David's men swore an oath, saying, 'You shall not go out with us to battle.' And this is
the beginning of the singer's words: The Lord said to my lord, that is, David.4
1 D"H2K p mCEDI TH ]3 rPE?D '17 TPCD 172 lh>V EPitt CEPK mX"1 -IQiOCC
Midrash on Ps 87:6[5].
2 Gunkel, Einleitung, 140-171.
3 See Ibn Ezra, Comm on Ps 110:1; Forbes, Studies, 4.
4 Ibn Ezra, Comm. on Ps 110.
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In recognizing the royal psalms as a group, these ancient writers seem to be simply
noting what is already implicit in the Psalter. For as Forbes, Childs, Wilson and others
have noted, the royal psalms have been positioned in such a way as to suggest that
they were regarded as particularly significant.5 Many of them occur in positions which
mark them as being particular highpoints in the collection. Ps 2 functions together
with Ps 1 as an introduction to the entire collection. Ps 72 occurs at the end of a large
group of David psalms and closes Book II, Ps 89 occurs at the end of the Korah
psalms and closes Book III, and Ps 110 is the last of a short group of Davidic psalms
which precedes the Hallel group (Pss 111-118). Other royal psalms, such as 20, 21,
45, and 132, may not be as immediately prominent, but their kingship theme links
them with the more prominent royal psalms.
Commentators have also noted that these psalms appear to have been interpreted
messianically by the redactor.6 For their very inclusion in the Psalter, at a time when
the house of David was in eclipse, suggests that the redactor was looking forward to
its resurgence under a future Davidic king. And if they are to be interpreted
messianically, then their prominence within the collection suggests that the messianic
theme is central to the message of the Psalter. We shall briefly examine Pss 2, 45, 72,
110, and 132, to identify their major themes and consider what similarities they might
have to the Zecharian eschatological programme.
Psalm 2: Victory Announced.
This psalm has already been reviewed in chapter two, and it is unnecessary to repeat
the comments made there. However it is worthwhile to re-emphasize that this psalm
appears to have been set together with Ps 1 as an introduction to the entire Psalter. As
a result the theme of how Yhwh's mashiah will conquer all opposition and rule the
world from Zion must be considered as one of the broad, overarching themes of the
Psalms, in whose light all the ensuing lyrics, including the royal psalms, should be
interpreted.
J. T. Willis has suggested that the psalm's literary Gattung is that of a 'Cry of
Defiance' before the onset of battle.7 He indicates ancient Near Eastern parallels,
including Mot's pre-battle rhetoric of defiance before he enters single combat with
Baal and is defeated (Baal I AB V.8-23), and the mutual defiances of Goliath and
5 Forbes, Studies, 4; Childs, Introduction, 515-7; Wilson, Editing, 209-14.
6 Forbes, Studies, 4; Westermann, "Formation", 258; Childs, Introduction, 515-7; Allen, Psalms 101-
150, 5.
7 Willis, "A Cry of Defiance," 33-50.
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David (1 Sam 17:41-7). He notes that such cries of defiance tend to have three
characteristics also shared by this psalm: first, a threat of impending conflict; second,
an affirmation that the speaker's forces will prevail; third, warnings of impending
defeat to the enemy and offers of clemency if they capitulate.8 If this suggestion is
accepted, then Ps 2's introductory role in regard to the Psalter is strengthened. It
defies all the opponents of the inauguration of God's messianic rule, the kings of the
earth (v.2) and announces that, like Baal, Messiah will ultimately triumph and reign
secure on his holy mountain.
Psalm 45: The Bridegroom King Comes to Daughter Zion.
This psalm is a royal epithalamion, almost certainly from Israel's monarchic period.9
The bard addresses himself to the praises of the royal bridegroom (v.2[l]). He
eulogizes his beauty, kind and gracious speech, divine favour and appointment,
military prowess, righteous justice, elegant habitation, and the status of his consorts
(vv.l-10[l-9]). He then addresses the bride, calling her J"Q daughter, because of her
youthful beauty and innocence (vv.l 1-13[10-12]). She is to forget her former family
allegiances and give herself wholly to her new lord. Thus shall she be beloved by him
and honoured with rich gifts by the wealthy and influential. He proceeds to describe
the bride's glorious apparel in the inner chambers, and the bridal procession's
progress to the king's palace (vv. 14-16[13-15]). The psalm closes with a blessing on
the king - may the fruit of the coming union be royal descendants who shall carry his
name in all generations (17-18 [16-17]).
The notorious crux of the psalm is v.7[6]: oblX? □Tf'PK ~|XDD. Several
interpretations exist from ancient times on. Ibn Ezra renders it as
Your throne is a throne ofGod, a suggestion in line with 1 Chr
29:23.10 Both he and Kimhi record Sa'adya's interpretation: DTT^X "pD"1 ""[XOD,
God establishes your throne.11 In modern times a host of alternatives has been
suggested.12 However, the obvious interpretation of the Hebrew is to take elohim as a
vocative addressed to the king, as do AV, RV, and NIV. That this interpretation is
8 Willis, "A Cry of Defiance," 46.
9 Craigie rightly comments, 'All that can be affirmed with reasonable certainty is that the psalm
originated at some point in the history of the Hebrew monarchy' [Psalms 1-50, 338].
10 Ibn Ezra, Comm. on Ps 45:7.
11 Ibn Ezra, Comm on Ps 45:7; Kimhi, Comm. on Ps 45:7.
12 Dahood revocalizes -|XDD as the Piel of a denominative verb 'enthrone', giving, The eternal and
everlasting God has enthroned you [Psalms I, 273]. NEB proposes, Your throne is like God's throne,
eternal (cf. Emerton, "Ps 45:7", 338-40). RSV has Your divine throne. But, as Craigie notes, none of
these suggestions seems linguistically convincing, all either requiring alterations to MT, or
contravening Hebrew grammatical conventions [Craigie, Psalms, 337],
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likeliest is admitted even by those who maintain that the context cannot support it.13
And the arguments in its favour are such that a number of commentators, following
detailed linguistic analysis of the verse, conclude that no alternative is as viable.14
Ancient writers know of no other interpretation, LXX, Targum,15 NT (Heb 1:8),
Aquila, Symmachus, Peshitta, and Vulgate all assuming the vocative. Moreover there
is evidence elsewhere in the OT to support such a form of royal address. Elsewhere in
the Psalter the king is called the son of God and said to be divinely begotten (2:7,12;
89:27[26]), language which probably reflects similar ideas preserved in 2 Sam 7:14
and 1 Chr 17:13. That which is divinely begotten surely merits divine appellation.
Porter also parries the objection that elohim cannot refer to the king.
... in three passages of the Old Testament, 2 Sam. xiv. 17,20, xix.28, King David is
described as Judges xiii strongly suggests that 'the Angel of God'
was indistinguishable from God himself. Further, at 2 Sam. xiv. 17, David is called the
Angel of God because he is able J7"im 31017 VDO1?: this recalls Gen. iii.22
i7ii 310 nvnb, and it was precisely this knowledge which placed Adam among the
cnnbK. Thus it is hardly correct that an address to the king as God finds no close
parallel elsewhere in the Old Testament.16
The same is more emphatically true of the prophets' future David. The Isaianic
Davidide is called "1133 (Isa 9:5-6[6-7]). The Zecharian one is identified with
Yhwh (12:10), who is his social equal (13:7), and said to be □vrbio and
(12:8), the mysterious being who bears Yhwh's name (Ex 23:20-
23).
The likeliest interpretation of v.7[6] would therefore seem to be that the king is indeed
addressed as elohim. Now Kraus remarks, 'In the ancient Near Eastern cult of kings
that is certainly a common phenomenon, but without parallel in the OT.' But if OT
parallels, such as those above, can be found, should it not perhaps be considered that
Israel's ideology of kingship resembled those of their neighbours more than is
commonly accepted? Israel may have rejected the more extreme Egyptian form of
13 Craigie, Psalms 1-50, 337; Cohen, Psalms, 141. See too Porter, "Psalm XLV", who, after providing
support for an alternative suggestion of Driver's, concludes that it is better to continue to take elohim
as a vocative (53).
14 Delitzsch, Psalms, 11:95-98; Porter, "Psalm XLV", 51-53; Kraus, Psalms I-59, 452; and Couroyer,
"Dieu ou roi?", who cites Egyptian analogies in support of the vocative. Craigie, although he adopts
Dahood's revocalization, notes that the vocative 'is the most likely interpretation' [Psalms 1-50, 337],
15 The Targum is paraphrastic: Your glorious throne, O
Lord, endures for ever and ever. But note that it confirms the vocative address to the deity.
16 Porter, "Psalm XLV (vv 1-9)", 51.
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divine kingship ideology, in which the king was intriniscally divine.17 But the biblical
passages cited above suggest that something like the more moderate Babylonian form,
in which the king became the son of God by adoption, was also held in Israel.18 Such
an ideology would differentiate between Yhwh, as the transcendent deity, and the king
upon whom he bestowed divine nature, just as the psalm in question distinguishes
between the elohim-king and his elohim who anoints him with the oil of joy, an action
which may have symbolized the anointing of the divine spirit (Ps 45:8[7]). The idea of
adoption and regeneration to divine sonship was current in Israel as late as the first
century CE, when the NT speaks of mortals obtaining divine sonship by divine
generation (Jn 1:12-13) and partaking in the divine nature (cpuaiq; 2Pet 1:4). If such
an ideology of kingship did indeed prevail in monarchic Israel, then the divinely
anointed (nttfft; v.8[7]) elohim of this psalm is a rPCtfD indeed, though a historical
and not an eschatological one.
However, after the downfall of bet-David, the continuing belief in its future
resurgence would have led to the psalm's being regarded as referring to a future
Davidic king. Subsequent commentators certainly interpret it messianically. The
Targum renders v.3[2] as, 'Your beauty, King Messiah, surpasses that of the sons of
men.'19 Another early interpretation is Heb 1:8, whose author applies v.7[6] to the
Christian messiah. The medieval rabbis thought likewise. Ibn Ezra: 'This psalm was
spoken about the David or about the Messiah his son, may his name endure! [Of
whom it is said] And David my servant shall be their prince for ever' [Ezk 37:25].20
Kimhi: 'This psalm was spoken about the King, the Messiah. It is called A love song
[Ps 45:1], which is to say, the love of the Lord for his Messiah.'21 Mezudat David:
'This song is about the King Messiah.'22 More recent commentators also suggest that
this psalm was intended to have a messianic reference within the context of the
Psalter,23 or at least that it is readily amenable to messianic interpretation.24 Thus the
17 See, for instance, the early 3rd millennium pyramid text: 'Recitation by Nut, the greatly beneficent:
The King is my eldest son who split open my womb; he is my beloved, with whom I am well pleased'
[Faulkner, Pyramid Texts, 1].
18 Such a difference between the Egyptian and Babylonian divine kingship ideologies is noted by
Mowinckel, Psalms in Israel's Worship, 1:50-51. See also Engnell, Studies, who gives an overview of
the divine kingship ideologies of Egypt, Sumeria, Akkadia, Babylon, the Hittites, and Ugarit. Given the
ubiquity of the idea, it is unlikely that Israel had no such conception.
19 KCE73 -03Q r-p-ltf KrPttfO JObo -[1D1E7
20 abnyb unb joceo -nay mn idcc p© m m©on by ix -in by -inx: -noram rrn
21 TPiffnb n ran#-imbsm-p-p t ec inpm .rr©on -[bon by -ioxe -iidtdh nn
22 rr©o -[bo by sin nvn -non
23 Baethgen: 'Dazu hat es den Anschein, dass schon der Sammler des Psalters unter dem Konige nicht
einen irdischen sondern den himmlischen, den Messias verstand' [Psalmen, 34], Delitzsch notes that
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bridegroom figure of this psalm was regarded from early times as representing the
anticipated future Davidic hero, and this interpretation, as we have noted, is a likely
explanation for its preservation in the Psalter.
If then, the Psalter's redactor might have regarded this as a messianic text, what
significance might he have intended for it in the broader context of the collection and
its eschatological programme? A number of similarities exists between the picture of
the king in this psalm and in Zech 9:9. These are so marked as to suggest, like other
previously noted similarities, some kind of influence one way or the other between the
Psalter and the Zecharian programme. First, the king in both cases is a representative
of the house of David, intimately associated with Yhwh, and exalted, even divine, in
being. Moreover, both figures display Solomonic characteristics.25 The psalm's king
dispenses justice (v.8[7j), marries a foreign princess, and has a harem (v. 10[9]); the
Zecharian figure speaks shalom to the nations, and is described with the motto which
also occurs in Solomonic Ps 72:8 (Zech 9:10). Second, like the figure of the psalm,
the Zecharian king is a bridegroom. He comes to Jerusalem as to a young maiden,
Daughter Zion, who rejoices in eager anticipation at his approach. The bride in each
case is addressed as nil (Ps 45:11 [10]; Zech 9:9). Third, in both texts the king is
represented riding, the verb DDI being used in each case (Ps 45:5[4]; Zech 9:9).
Delitzsch maintains that the psalmic figure is going to war and therefore should not be
envisaged as mounted on an ass.26 This is no doubt true. But there is nothing in the
psalm to contradict explicitly the "11011 of Zech 9:9, and possibly this should be
regarded as another of the prophet's reversals of earlier traditions, such as we noted in
the preceding chapter. Fourth, the characteristics of each figure are justice and
humility. The one rides forth on behalf of p"T2~m3X7 (Ps 45:5[4]); the other is p",""135
and "'117 (Zech 9:9). True, the Zecharian figure is actually humble or humbled 03X7),
while his counterpart merely contends on behalf of 'just humility'. But the
identification with the humble cause is the same, though greater in degree, and the use
of the same verbal roots in each case is striking.
the admission of this psalm into the canon is 'inexplicable' unless it was interpreted messianically
[Psalms, 11:85],
24 Kirkpatrick, Psalms, 244-5; Craigie, Psalms 1-50, 340-1.
25 Both Kirkpatrick and Delitzsch reject the suggestion, based on Ahab's ivory palace and Tyrian bride
(v.9[8] cf. 1 Ki 16:31; 22:39), that the figure of the psalm might represent Ahab, noting that the
language of the psalm is based upon the messianic predictions to bet-David [Kirkpatrick, Psalms, 223-
4; Delitzsch, Psalms, 11:86-8], Delitzsch allows that it could have been written for either Solomon or
Jehoram, but thinks the latter likelier. Kirkpatrick, on the other hand, considers that Solomon is the
likelier, noting, in my opinion rightly, that the Yhwhistic poet would not have regarded an alliance
with the idolatrous house of Ahab with such satisfaction.
26 Psalms, 11:93.
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Such similarities seem more than fortuitous, and suggest some kind of link between
the ideas of the psalm and Zech 9:9. The prophetic writer may have borrowed from
the psalm, already arranged into some kind of programmatic proto-Psalter. Or the
psalm's place in the Psalter may have been inspired by the Zecharian reference to it.
Or other alternatives might be proposed. But this much is clear: in the eschatological
programmes of Zech 9-14 and the Psalter, the latterday Davidic king is represented as
a bridegroom coming to Israel, mounted, and identified with the concepts 11317 and
Such an interpretation of Ps 45 makes sense of the surrounding lyrics. Pss 42 and 43
represent Israel in exile, separated from the Temple (42:3-5[2-4]), taunted by the
heathen, crying to God for redemption, and anticipating its coming (42:10-11 [9-10];
43:1-5). Ps 44 rehearses the events of the exodus (vv.2-4[l-3]), celebrates God's
saving power (5-9[4-8]), laments Israel's sorrows which God has brought upon them
(10-23[9-22]), and culminates with a plea that God redeem them (vv.24-27[23-26]),
presumably just as he formerly did at the exodus, by leading them out of heathen
oppression to the promised land. Ps 45 therefore becomes the answer to this prayer,
revealing the redeemer, the bridegroom-king, who will turn Israel's sorrow to joy. Pss
46 to 48 then celebrate the ultimate triumph of God's cause (46), kingdom (47), and
city (48), before the divine command to gather Israel is issued at Asaph Ps 50:5.
Psalm 72: A Kingdom Established.
This psalm is a prayer and blessing for a king whose just empire shall encompass the
whole earth. LXX and many subsequent interpreters regard the heading as
meaning for Solomon rather than by Solomon.21 Certainly, the heading suggests that
the one addressed is a king of the house of David, either Solomon or, by implication, a
successor. The psalm begins with a prayer that God grant the king divine discernment
(~pDDCE7D) and integrity (~[np~T32) so as rightly to maintain justice, as a result of
which (the 3 of np~1323 indicating instrumentality28) the land will bear shalom to the
people (vv.1-4). The psalmist then speaks of the universal dominion of the king, in
which all his enemies submit and all nations become tribute to him (vv.8-11). There
27 LXX has eiq ZcAoopcbv. The Syriac heading is, 'A Psalm of David, when he had made Solomon
king.' The Padua edn. of Midrash Tehillim (Warsaw, 1865) says, David said of Solomon (72.2).
Although Buber's edn. (Vilnius, 1881) has at the same place the variant, Solomon also said, both
editions regard Solomon as the addressee of the psalm at their comment on v.20: All of these were the
prayers David uttered concerning his son Solomon and concerning the King Messiah (MidTeh 72.6).
The same opinion is held by Rashi, Ibn Ezra, and Kimhi [Comms. on Ps 72:!].
28 See the suggested translations of Delitzsch [Psalms, 11:342] and Kirkpatrick [Psalms, 419].
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follows a further description of the beneficial effects of his reign to the poor and
needy, whom he will rescue from oppression and violence (vv.12-15). The psalmist
then recapitulates all his themes, conferring on the king length of life, wealth, the
prayers, blessing, and esteem of his subjects, eternal honour and renown, and on the
kingdom abundant provisions and populace (vv.15-17). The psalm concludes with a
benediction on Yhwh (vv.18-19).
As with other royal psalms, the messianic interpretation implied by its inclusion in the
Psalter is explicit in later interpreters. Ben Sira refers to v.8 in the context of Israel's
eschatological hope, saying that Abraham's seed will inherit from sea to sea, and from
the River to the ends of the earth (44:21): The Targum renders v.l as 'God, give King
Messiah the precepts of your judgments.'29 PRE 14a and NumR 13:14 interpret the
psalm of Messiah ben David. MidTeh 72.6 regards it as referring to Solomon and to
the Messiah. Ibn Ezra adopts the same dual interpretation, as does Kimhi, who notes
that the messianic interpretation was widespread among his predecessors.30 Early
Christian interpreters likewise regard it as a messianic psalm.31 Modern commentators
also recognize in the psalm a degree of intentional messianism, in the sense that it
refers to an ideal king. Peters, for instance, comments,
It reminds one of such Psalms to divine kings as have come down to us from ancient
Babylonian sources for the celebration of the royal birth feasts and the like, and may
have been influenced by the existence of such worship and such compositions, with
their similar pictures of the king administering justice, caring for the needy, bringing
prosperity and peace to his people and much more; but all these elements, it must be
added, already existed in Hebrew literature, and are constantly referred to from an
early period onward as the marks of a good king. The picture of the Messianic rule,
which is specifically Hebrew, is very ancient in its origin, going back nearly if not
quite to the reign of David . . ,32
Kirkpatrick regards both eschatological and historical interpretations as valid.
It is even possible that the Psalm does not refer to any particular king, but is a prayer
for the establishment of the Messianic kingdom under a prince of David's line
according to prophecy, the lyrical counterpart in fact of Zech ix.9ff. At the same time
it does appear to have a definite historical background, and to be a prayer for a king
who is actually on the throne.33
However the earliest messianic interpretation is the one which also connects it with
the Zecharian eschatological programme, for v.8 is cited almost verbatim at Zech 9:10
29 .KmE7D iobnb -p-n rrobvi xnbx
30 Ibn Ezra, Comm. on Ps 72:1. Kimhi, Comm. on Ps 72:1 and 20.
31 See Justin Martyr, Dial, with Trypho, 34. Further examples are noted by Carriere, "Le Ps 72," 49ff.
32 Peters, Psalms as Liturgies, 270-71.
33 Psalms, 417.
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in reference to the coming king. Moreover, in both the Psalter and Zechariah this
prediction of universal dominion occurs in a similar position, following the advent of
the messiah (Ps 45; Zech 9:9) and preceding the eschatological war (Ps 83; Zech 9:13-
16). Therefore the significance of the psalm in terms of the Psalter's eschatological
programme may be related to the significance of its citation in the programme of Zech
9-14. The possibilities of what the citation may represent are as follows.
(1) It may simply be a prediction of the king's ultimate dominion depicted in the
homage of the nations in Zech 14:16ff, where the king's presence is unstated but
implied.
(2) On the other hand, it may indicate a temporary messianic rule preceding the
latterday war and the king's affliction. For, if he is to be a stricken king, and Israel are
to control Jerusalem prior to the time of the conflict, then some kind of temporary
messianic malkut must be envisaged before the time of trouble.
(3) Perhaps the most likely suggestion is that both the temporary and the final
malkut are symbolised by this prediction of universal rule, the lesser initial kingdom
being described in terms of the greater and ultimate one.
As with Zech 9:10, so with the eschatological programme of the Psalter. Ps 72 could
symbolize either a temporary messianic kingdom preceding the war in Ps 83, or
anticipate the final kingdom represented in Pss 120-134, or a combination of both, the
temporary kingdom being represented in terms of its ultimate triumph. I would
tentatively adopt the last of these positions. In that case, Ps 72 symbolizes the initial
kingdom of the one who came to Daughter Zion like a bridegroom in Ps 45, and
represents it in terms of its ultimate extent in the final malkut, when all opposition
shall be overcome. The intervening psalms would therefore represent the period
between the king's coming and the inauguration of his kingdom. Pss 46-49 look
forward to Israel's ingathering. Asaph Ps 50 represents the divine command to gather
Israel. Ps 51 might represent the king's repentance for the former crimes of bet-David,
including spiritual adultery, and his prayer for the restoration of Jerusalem (v.20[18]).
The subsequent David Pss 52-70 might represent the king's hardships in establishing
the kingdom. Their context is initially one of persecution in the desert, but they
progress to a Jerusalem context and become increasingly triumphant. Ps 67 proclaims
the ultimate triumph of Yhwh's kingdom over all nations.34 Ps 68 is likewise a battle
psalm, featuring a triumphal procession (v.25[24]ff). These hardships and wars
34 A later tradition illustrates the messianic conquest theme of Ps 67. It relates that this psalm was
inscribed on David's shield in the form of the menorah, and that 'when he went forth to battle, he
would meditate on its mystery and conquer' [G. Scholem, "Magen David," EJ 11:695],
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culminate in the malkut of Ps 72, which is followed by the Jerusalem context of
Asaph Psalms 73-83, culminating in the invasion of the ten-nation alliance in Ps 83.
Psalm 89: The King Cut Off.
Ps 89 is an appeal to Yhwh regarding his apparent breach of covenant in the
extinction of the Davidic line. It opens with a declaration of Yhwh's covenant
faithfulness (miT "HOI"!), as if in defiance of the apparent breach of that faithfulness
which is the psalmist's concern (w.2-3[l-2]). This is followed by a citation of the
terms of Yhwh's covenant with David, emphasizing the promise of the eternal
endurance of his line (w.4-5[3-4]). Then follows an extended hymnic passage of
praise to Yhwh which develops the themes of w.2-3 (vv.6-19[5-18]). It emphasizes
Yhwh's miDK (v.9[8]), p-122, USED, 7017, and nDK (v,15[14]), together with his
sovereignty and power which ensure the success of all his purposes (vv.6-14[5-13]).
Then the themes of vv.4-5 undergo further expansion in an extended exposition of the
origin and terms of the Davidic covenant (vv.20-38 [19-37]). Particular emphasis is
placed on the eternal nature of the covenant. It is □b'll?'? (w.29,37[28,36]) and 7X73
(v.30[29]) and "1X71 □LP1X7 (v.38[37]), and its guarantee is said by Yhwh three times
to be his own H31QX and "1017 (vv.25,29,34 [24,28,33]), leading to a covenant which
will never be broken (v.35[34]), confirmed by an oath sworn by Yhwh's own holiness
(v.36[35]). A more inviolable declaration can hardly be conceived. Then comes the
crux of the psalm, to which this extended rehearsal of Yhwh's faithfulness,
sovereignty, and power has been leading. The dynasty, which the eternal, almighty,
faithful God swore to preserve forever, has come to an end. God himself has rejected
David and the covenant; he has destroyed David's city, exalted his foes, degraded his
royal line, and cut off the days of his youth, that is, prematurely terminated either
David's line, or its representative, or both (w.39-46[38-45]). There seems to be a hint,
in the phrase, you have pierced/defiled (FlL?ipn) his crown to the earth, that the
Davidic king, like Josiah, has been pierced in battle. For, even given the well-attested
secondary meaning of as defde, the writer could not but have been aware of
connoting its fundamental idea, pierce.35 The use of this verb might be thought to
connect the afflicted king of the psalm with the bbno figure of Isa 53:5, apparently
so influential to the Zecharian writer, and perhaps with the afflicted one of Ps 88:1
also.36 Having stated the irresolvable problem, he can do no more than appeal to
35 Both meanings of bbn are attested in the piel. The meaning pierce is attested in both qal and pieI
(Ezk 28:9) forms. The less common meaning, defile, is usually piel, and is not attested in qal. The
latter may be derived from the former, possibly by the idea of defilement by sexual piercing (cf. Lev
19:29; 21:7) [BDB, 319-20],
36 See below for the possible derivation of n'pnn (Ps 88:1) from b'pn.
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Yhwh, asking how long he will remain inactive and negligent of his ~!On (vv.47-
50[46-49]) and of the whole multitude of nations (CP0X7 □"QT'PO) which have
scorned every step of his anointed king (vv.51-53 [50-52]).
Commentators have varied in their approach to the psalm. Those who seek a historical
context for its origin have found one in the death of Josiah at Megiddo36 or the
situation with King Jehoiachin after 597 BCE,37 or elsewhere. Another school of
thought, disregarding historical questions, maintains that the psalm originated as a
liturgy for a ritual humiliation ceremony for the Israelite king. The two approaches, as
Tate notes, are not necessarily antithetical.38 What is significant however is that each
of these approaches regards the psalm as referring to the apparent extinction of the
Davidic line, possibly in the death of its representative. No other interpretive option
seems to be available.
Like other royal psalms, Ps 89's preservation in the Psalter after the eclipse of bet-
David suggests it was understood as indicating an anticipated future Davidide. This is
particularly likely with this psalm whose references to Yhwh's fTCEE (vv.39,52
[38,51]; cf. 21 [20]) would have been most readily understood in post-exilic times of
the future figure. Its implicit messianic interpretation in the Psalter is confirmed by
later interpreters. The Targum renders v.52: 'With which your enemies have scoffed,
O Lord, with which they have scoffed at the delay of the footsteps of your Messiah, O
Lord.' The addition of 'delay' is to convey 'the idea that the enemies cannot scoff at
the Messiah himself, since he has not yet come, but rather they scoff at the fact that
the Jewish people is looking for him and he is delayed; they laugh at the very thought
of his coming at all.'39 The NT writer of Heb 1:6 seems to allude to this psalm, in the
context of a sequence of messianic proof-texts, when he calls the Messiah
jrpcoTOTOKOv, firstborn, a term used of human leaders in the OT only in this psalm
[LXX 88:28] and Dt 33:17, the latter also being widely regarded as a messianic text.40
36 Kraus, Psalms, 11:203; Bentzen, King, 30; more tentatively, Goulder, Korah, 213-9; Tate, Psalms 51-
100, 416. This view is also noted by Anderson, Psalms, 11:631.
37 This is the preferred opinion of Goulder [Korah, 213-9] and Tate [Psalms 51-100, 416], The view is
also noted by Anderson, Psalms, 11:631.
38 Tate, Psalms 51-100, 414.
39 Levey, Messiah, 121.
40 GenR 75.6; 99.2; NumR 14.1; MidTan 11.3; and PRE 22a all apply the text to Messiah ben Joseph.
PR 53.2 applies it to messiah non-specifically. Possibly the earliest evidence for the messianic
interpretation of Dt 33:17 is the bull figure of 1 En 90, which commentators regard as a messianic
symbol [Charles, Enoch, 258n; Isaac, "1 Enoch" (in Charlesworth, Pseud., 1:5-89) 5; Milik, Enoch, 45;
Torrey, Apoc. Literature, 112; "Messiah", 266]. The use of the term firstborn seems to connect the
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Rev 1:5 alludes to the same verse. Juel notes that much other NT messianic language
appears to derive from this psalm.41 Rabbinic literature also attests a well-established
tradition of messianic exegesis of this psalm.42 The following passage from GenR on
49:8 cites Ps 89, as Juel notes, among the familiar messianic oracles Gen 49:8-12, Isa
11:1 ff., and 2Sam 7:1 Off.43 It also identifies the cut-off 'David' of the psalm as
Messiah.
Furthermore, the royal Messiah will be descended from the tribe of Judah, as it says,
"And it shall come to pass in that day, that the root of Jesse, that standeth for an ensign
of the peoples, unto him shall the nations seek" (Isa 11:10). . . . Judah was the fourth of
the tribal ancestors to be born, just as the daleth is the fourth letter of the alphabet and
is the fourth letter of his name. On the fourth day the luminaries were created, while of
the Messiah it is written, "And his throne [shall endure] as the sun before me" (Ps
89:37) . . . and so it says, "The sceptre shall not depart from Judah" (Gen 49:10); it is
also written, "And thy house and thy kingdom shall be made sure forever" (II Sam
7:16); also, "For ever will I keep him for My mercy" (Ps 89:29).44
Likewise, ExodR on 13:1 identifies Messiah with the central figure of the psalm,
particularly in regard to the mysterious designation 'firstborn', applied to slain
Messiah ben Joseph in other literature of the period.
R. Nathan said: The Holy One, blessed be He, told Moses: "Just as I have made Jacob
a firstborn, for it says: 'Israel is My son, My firstborn' (Exod 4:22), so I will make the
King Messiah a firstborn, as it says: 'I also will appoint him firstborn'"45
It is not difficult to imagine how this psalm would fit into a proposed eschatological
programme of the Psalter. As in the Zecharian programme the Davidic king is
stricken, pierced, and mourned for (Zech 11:17; 12:10; 13:7), so here also the Davidic
line is extinguished in the cutting off (v.46[45J), and possibly the piercing (v.40[39]),
of its representative. Just as in Zechariah this event takes place at or during the foreign
invasion (Zech 12:3; 14:2), so in the Psalter it comes in the wake of the invasion
represented in Ps 83. The connection is strengthened by the Psalm's possible
reference to Josiah, which accords with the reference to Megiddo in Zech 12:11, and
the Targum's understanding it of Josiah.
Davidic king of this psalm with the Ephraimitic conqueror of Dt 33:17. This shall be discussed more
fully in the comment on Ps 92 in chapter IX.
41 Juel, Messianic Exegesis, 107ff.
42 bSanh 97a; GenR on 49:8; ExodR on 13:1; SongR 2:13; Ibn Ezra on Ps 89:1,53.
43 Juel, Messianic Exegesis, 105.
44 GenR on 49:8. The translation is from Freeman (tr.), Midrash Rabbah.
45 ExodR on 13:1. The translation is from Freeman (tr.), Midrash Rabbah.
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If this psalm represents the cutting off of the Messiah then the preceding psalms may
be interpreted in light of it. Ps 83, as noted, depicts the invasion of Israel by a ten-
nation confederacy. Pss 84 appears to be a prayer for divine assistance in establishing
the mashiah (vv.9-10[8-9]), an interpretation also found in the Targum to v,10[9]: See,
O God, the righteousness of our fathers, and look upon the face ofyour Messiah,46
Such a prayer would suggest that king and kingdom are in jeopardy. The speaker is
represented as a Korahite Levite (v.l), returned from exile with others (vv.6-8[5-7]),
to a Jerusalem in which the Temple is now rebuilt (vv.2-5,11 [1-4,10]). Ps 85 gives
thanks for the ingathering of the exiles (vv.2-4[l-3]), implores that God turn away his
present anger (vv.5,6; OX7D, and *"]&$), possibly a reference to the invasion of Ps
83, and looks forward to deliverance (v. 10[9]) and a happy aftermath (w.l 1 -14[10-
13]). In the next psalm, Ps 86, the in1? superscription suggests that the plight of the
king is now in view. The voice is that of an individual, calling to Yhwh to save his life
for he is helpless and in dire straits (vv.1-7). He is being attacked by a confederation
of tyrants mX7), a phrase which might well describe the protagonists of
Ps83:6-9[5-8], and whose reference to foreign nations is confirmed by vv.8-9, which
affirm that Yhwh is greater than foreign gods, and that all nations will some day pay
him homage. Ps 87, an encomium of Zion, seems strange in the context of Pss 86 and
88. All that can be said is that it appears to anticipate the city's future glory, when all
nations will confess her as the fount of the world's joy. However, if its particular
applicability to the latterday war is unclear, its general connection with exactly such a
context was recognized by ancient interpreters: ' This man and that man refer to the
Messiahs of the Lord, to Messiah ben David and Messiah ben Ephraim.'47 Such a
connection with the dying Ephraim (Joseph) Messiah suggests that the psalm was
connected with the period of his reign which preceded the conflict. Ps 88 is the cry of
a suffering individual, who describes himself as descending into Sheol (vv.4-7[3-6]).
The horrors of his situation are described in the 'deadly threat' imagery of darkness
and overwhelming waves of divine wrath and judgment (vv.8-9,15-18 [7-8,14-17]).
Such a psalm would well describe the death-cry of the suffering Messiah, which is
exactly the interpretation that it bears in ancient Christian interpretation.48 Such an
interpretation is confirmed by the heading, ITDX?1? nbnft'by, which would appear
to mean something like, Concerning the sickness ofaffliction or the afflicted one. The
root "OX? would connect the figure of this psalm with the afflicted king of Zech 9:9, a
connection which would be strengthened if Goulder's derivation of n^ffO from b>b>Tl
46 -|rrtcn iqhk bnnoai crnbK inn xannnx nidt
47 MidTeh 87.6.
48 See Culpepper, "The Song of the Church."
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is accepted,49 giving the sense For the piercing of the afflicted one, thus providing a
connection with the pierced king of Zech 12:10. It should be noted too that the
suffering figure of Isa 53 is also identified with the roots rbn (w.3,4,io), bbn (v.5),
and (v.7), a fact which strengthens the mutual links between this psalm, Zech
11-13, and Isaiah's figure.
Psalm 110: The Heavenly Conqueror.
The origins of this psalm are obscure. It may be, as some have suggested, an attempt
to legitimate Jerusalem and the priestly prerogative of the Davidic line by appeal to
Melchizedek's ancient royal priesthood in Jerusalem, described in Gen 14.50 A good
case can also be made for regarding it as eschatological and messianic from the
outset.51 Such questions however must be omitted from our present investigation.
Instead, an attempt shall be made simply to determine what the psalm is saying about
the king figure it describes.
The psalm's central figure is a king. The tone is martial and promises the king
dominion from Zion over all nations, achieved by holy war waged by Yhwh's power.
The psalm opens with his being offered the place at Yhwh's right hand. This may be
metaphorical for the king being honoured by Yhwh. Or it may indicate the position of
the royal palace on the south side of the Temple.52 Or it may relate to a corresponding
ritual position at a cultic enthronement ceremony, or refer to a throne to one side of
the Holy of Holies.53 However, metaphor and interpretation aside, the words as they
stand suggest that the king is being offered a place in Yhwh's heavenly throne room
or divine council. Certainly, the psalm leaves itself open to such an interpretation, and
ancient texts and interpreters suggest that it was formerly so understood.
(1) Hay suggests that the vision of the divine throne room in Dan 7:13-14, with its
thrones, one for God and one apparently for a human figure, is based upon Ps 110:1,
the 'only scriptural text which explicitly speaks of someone enthroned beside God.'54
Later interpretation of the Daniel passage appears to support Hay's suggestion: 'But
how explain, Till thrones were placed? [Dan 7:9] - One [throne] was for himself and
one for David. Even as it has been taught: One was for himself and one for David: this
is R. Akiba's view' (bSanh 38b).
49 Goulder, Sons ofKorah, 202.
50 Ishida, Royal Dynasties, 137-40; Allen, Psalms 101-150, 81.
51 Kissane, "Psalm 110," 106; Rehm, Der konigliche Messias, 329-31; Kidner, Psalms 73-150, 392.
52 Kirkpatrick, Psalms, 666.
53 Kraus, Psalms 60-150, 348.
54 Hay, Glory at the Right Hand, 26.
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(2) The Melchizedek figure of llQMelch, referred to as elohim and head of the
sons of heaven, appears from above to preside 'over the final judgment and
condemnation of his demonic counterpart, Belial/Satan, the Prince of Darkness.'55
Such a figure appears to have been influenced by this psalm, the interpreter apparently
understanding TR3"T"bS7 (v.4) as on my account or according to my promise,56 and
Melchizedek as vocative: that is, You are a priest forever according to my promise,
Melchizedek.51 Certainly the heavenly conqueror Melchizedek envisaged in the
Qumran text could hardly be dependent upon Gen 14 alone. llQMelch therefore
seems to reflect an early understanding that the central figure of this psalm was to
appear from the heavenly realms to wage cosmic war.
(3) The NT repeatedly understands Ps 110:1 as referring to the heavenly throne-
room of God. It is cited at Acts 2:29-36, where the argument is that David was buried
and did not ascend to heaven (vv.29,34), but he wrote of one who did (v.34), and
therefore he was speaking of the Messiah (vv.31,36). The writer of the Epistle to the
Hebrews argues that the glorified Messiah has sat down 'at the right hand of the
throne of the Majesty in heaven' (8:1; cf. 1:3; 10:12; 12:2) and there waits 'for his
enemies to be made his footstool' (10:13). Many other NT references to this psalm
can be understood only of a heavenly enthronement (Mt 26:64; Mk 14:62; 16:19;
Rom 8:34; Eph 1:20; Col 3:1).
(4) T.Job 33.3 understands 'the right hand of God' as being in the heavenly
throne-room. Job says, 'My throne is in the heavenly world and its glory and
splendour are at the right hand of God.' Moreover, this passage describes the
vindication of a righteous sufferer, an idea akin to that of the king figure in the Psalter,
who must be 'cut off in Ps 89 before attaining the sovereignty described in the
present psalm and Ps 132.
Thus a case can be made for seeing the king of this psalm initially enthroned at
Yhwh's right hand in heaven, where he is promised dominion over his enemies (vv.l-
2). However, as the king's final position in the psalm is in earthly battle (v.5), a
descent from heaven to earth may be envisaged. Might n~R of v.2 at some time have
been understood, possibly by ancient aural ambiguity, as iTl™): Descend among your
55 Vermes, Dead Sea Scrolls, 300; van der Woude, "Melchizedek als himmlische Erlosergestalt", 354-
73.
56 So Schreiner, "Psalm 110," 217.
57 The simple understanding of TI""G~rL5I7 would be that theyodh indicates a pronominal suffix, as at
Job 5:18, where the same term occurs. The more unlikely translation, according to the order of
Melchizedek, finds support in LXX's mxa xpv xai;iv MeA-xtoebeic, which may have originated from
the translator's unwillingness to have the Davidic king addressed as Melchizedek. It is therefore
significant that the Hebrew writer of 1 lQMelch delineates a figure, who resembles the hero of Ps 110,
yet is not merely in the order ofMelchizedek, but Melchizedek by name.
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enemies ? There is no textual evidence for it, although descent (T~P) upon the earth,
albeit metaphorical, is attributed to the superhero-king of Ps 72:6. However, even
without such a reading, the psalm suggests that the king is descending from heaven to
earth to make war.
Tournay has called v.3 the most obscure verse in the Psalter.58 However some of it at
least, enough to aid our understanding, is comprehensible. Given the martial context,
-[^n am ra~n -ps? (v.3a) seems to indicate that the king's people, his army,
will be, in Delitzsch's phrase, 'altogether cheerful willingness' upon his day of
battle.59 This is confirmed by Judg 5:2 where in a holy war context the phrase
□X7 mDnrn denotes warriors' willingness for combat, as confirmed by LXX's
rendering, ev TtpoaipEaei Xaou. If then v.3a turns from the description of the king to
depict his army assembled for the messianic conquest, either of the variant readings
for the next part of the verse, the better-attested t£7~Ip or the alternative
t£7~Tp 'mm, makes sense. The latter would describe the scene of the battle, the holy
hills of the land of Israel, upon which the eschatological war takes place (Ezk 38:21;
39:17). The former reading would describe the army's attire. As soldiers of the priest-
king (v.4), they are clad in supernatural holy garments to carry out the great sacrifice
of the messianic war (cf. Ezk 39:17).
tcnp mn is the vestment of the priest when performing divine service (xcvi.9,
xxix.2); in "holy attire" the Levite singers go forth before the army (2 Chr xx.21) -
here, however, all the people, without distinction, wear holy festive garments. Thus
they surround the divine King like dew born out of the womb of the morning. It is a
priestly people whom he leads forth to holy battle, just as in Rev. xix. 14 heavenly
hosts upon white horses follow the Logos of God, ev5e5upevoi puacnvov keuicov
xaGapov - a new generation, wondrously born as it were out of heavenly light,
numerous, fresh and vigorous like the pearly dew, the children of the dawn.60
The next phrase, prn^ biD inwn ornn, should be interpreted in the same
general context of the description of the messianic army. Thus Allen notes, 'The
military context suggests that the basically abstract nTl^"1 is used concretely and
collectively with the sense "young men.'"61 blJ is a simile denoting the freshness and
vigour of the troops. The latter part of the phrase might therefore be rendered, your
young soldiers, like dew, will come to you. The rich imagery of "inttfQ DrHO evokes
many associations. What can be most simply maintained is that it denotes the army's
place of origin, a place both splendid and supernatural. It may be the place of the
58 Tournay, "Psaume 110," 11.
59 Delitzsch, Psalms, 111:168.
60 Delizsch, Psalms, 111:169.
61 Allen, Psalms 101-150, 81.
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dawn. It may also suggest the dawning of a new age, described elsewhere in sunrise
imagery (cf. Isa 60:1; Mai 3:20[4:2]). It might even contain a reference to the
resurrection of the dead. For there is a striking parallel with the language of Isa 26:18-
19, probably the earliest unmistakable reference to resurrection in Hebrew literature,
in the imagery of birth, dew, and dawn: For dew (bt3) of the dawn (miX) is your
dew; the earth to the dead will give birth (b^Dn).62 The idea that the
faithful dead will rise at Messiah's appearing is, of course, well-attested in later
Hebrew literature.63
Following v.4, wherein the king is promised eternal sovereignty and priesthood by a
divine oath, vv.5 and 6 describe the messianic war as such. At this point it is
necessary to note that the figures of the king and Yhwh become conflated. The
application to Yhwh of the plural form of the title initially used of the king (v.l;
"O'TX) prepares the way for coming ambiguities. The Lord, presumably Yhwh, now
goes forth on the king's right hand (v.5). The reversal of positions from v.l changes
the metaphor from one of honour to one of defence and strength. In battle, the left side
of the body was covered by the shield, whereas the right was unprotected, and so the
right hand man gave secure protection in battle. Similarly, the deity at the right hand
suggests the strengthening of the sword arm, and hence success in battle. The subject
of v.6, who executes judgment and crushes head in victorious world war, is
presumably Yhwh again, since no other subject has intervened since the beginning of
v.5. But by the beginning of v.7, although no other subject is stated, the subject
appears to have become the king again. For the action of drinking from a stream upon
62 Sawyer rightly says of Isa 26:18ff, 'This is a reference to the resurrection of the dead which no-one
but a Sadduccee, ancient or modern, could possibly misconstrue' [Hebrew Words, 234],
63 The possibility of a reference to resurrection in the Psalter probably depends as much on who is to
be resurrected as upon when the concept of resurrection originated. Compare the development of the
idea of the afterlife in Egypt, which was at first the prerogative only of royal figures, as in the
following spell from a funerary text of the late fifth or early sixth dynasty (first half of third
millennium BCE): 'Nu has commended the King to Atum, the Open-armed has commended the King
to Shu, that he may cause yonder doors of the sky to be opened for the King, barring (ordinary) folk
who have no name' [Faulkner, Pyramid Texts, 117]. But later the lower classes were increasingly
thought eligible for participation in the afterlife, as is evident throughout the Book of the Dead
[Faulkner], Sawyer recognizes a reference to a general resurrection of the dead in Isa 26:19, but makes
no comment on his view of its dating [Sawyer, Hebrew Words, 234]. 4Q521, which probably dates
from the late third century BCE, refers to a Messiah in whose time the Lord will raise the dead
[4Q521.1.2.12. The text is in Vermes, "Qumran Miscellanea," 303-4. The dating is from Prof. Vermes
in a personal letter of 7 March 1993]. Again a general resurrection seems to be in view. This supports
those scholars who have previously argued that the idea of resurrection predates the classic statement
in Dan 12:2 [Saracino, "Risurrezione in Ben Sira?" 185-203; Stemberger, "Das Problem," 273-90]. In
that case, the idea of the favoured righteous rising at Messiah's coming may be older still, and might
have been entertained by the redactor, or even the poet, of this psalm.
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the way is more readily comprehensible of a human king than of Yhwh himself. Thus
there seems to be a conflation of Yhwh and the king, in a way not dissimilar to what
was noted in Zech 12:8,10 and Ps 45:7[6], This is presumably to stress their oneness
of will and purpose. And while the stress is on Yhwh as warrior throughout
(vv. 1,2,5,6), the king cannot be omitted from the warfare, for it is probably he who
drinks to refresh himself after the battle (v.7a). Yet more than refreshment is in view;
(v.7b) emphasizes that the drink is the reason for the hero's lifting his head. It
is a source of new strength. Some mythological river may be indicated, possibly the
eschatological stream which the prophets envisage flowing from the latterday house
of Yhwh (Ezk 47; Joel 4[3]2a; Zech 14:8).64
The messianic interpretation of this psalm, implied in its preservation in the Psalter, is
also found in early interpretation. In 1 lQMelch, the depiction of the heavenly warrior
Melchizedek who executes cosmic judgment seems, as noted above, to be dependent
on this psalm. The NT cites this psalm more than any other OT text, invariably
interpreting its king figure as the Messiah.65 It also represents those outside the
Christian community as interpreting it likewise.66 This is a weighty argument for its
being an accepted messianic text in the first century, for the apologetic aims of these
documents suggest that their arguments were designed to interact with accepted
contemporary exegesis. There is also explicit evidence from a slightly later period that
Judaism regarded this psalm as messianic prophecy.67
R. Yudan said in the name of R. Hama: In the time to come, when the Holy One,
blessed be he, seats the Lord Messiah at his right hand, as it is said, The Lord says to
my Lord, 'Sit at my right hand' [Ps 110:1] (MidTeh 18, sec.29).
64 The eschatological stream occurs in Otot 10:2 in conjunction with the same peculiar motif of
drinking -|TO by the road. If this were part of the established imagery of the eschatological stream,
then it strengthens such an interpretation of Ps 110:7. Although briD is not used of the eschatological
river in the Bible, it does occur in this connection in post-biblical Hebrew (cf. PirM 6:9).
65 It is cited at Mt 22:44; Mk 12:36; Lk 20:42-43; 22:69; Acts 2:34-35; Heb 1:13; 5:6; 7:17,21. It is
alluded to at Mt 26:64; Mk 14:62; 16:19; Rom 8:34; ICor 15:25; Eph 1:20; Col 3:1; Heb 1:3; 5:10;
6:20; 7:3; 8:1; 10:12; 10:13; 12:2; and possibly Jn 12:34 (Ps 110:4). Some of these suggest a future
return ofMessiah from heaven.
66 The Pharisees are represented as accepting the force of Jesus' argument based on the messianic
interpretation of Ps 110 at Mt 22:43ff; the Temple crowd do likewise at Mk 12:35ff. Similarly, the
letter to the Hebrews, which argues the case for Jesus messiahship to an Israelite readership, accepts
the messianic interpretation of Ps 110 as a given throughout.
67 Apart from the messianic interpretation, the psalm is also interpreted historically as concerning
Abraham (bNed 32b; bSanh 108b; MidTeh 110, sec.4).
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(Otot 8:4; MidTeh 18.29). Similarly, Christian tradition, following the lead of the NT,
ubiquitously regards this psalm as a messianic prediction.68
In our proposed eschatological programme this psalm would come at the time of
Israel's deliverance, paralleled in the Zecharian programme by Zech 14:3-8. A
number of parallels between the psalm and the Zecharian programme make this likely.
(1) In each case the one who does the deliverance is Yhwh himself (Zech 14:3-5;
Ps 110:5-6).69 Yet in both the psalm and Zech 9-14 the actions of Yhwh and the king
are conflated to such a degree that the two figures merge into one.70 There is therefore
little difficulty in regarding the deliverer in each case both as Yhwh's representative
king and as Yhwh himself coming with his king. For it would be a high degree of
anthropomorphism indeed to regard Yhwh as physically touching the earth with his
feet so that it split (Zech 14:4). We would suggest that the picture of a king fully
endued with Yhwh's anointing fits both texts.
(2) In Zechariah, as in the psalm, the deliverer descends upon the earth from
above. Yhwh's proper residence is the supraterrestrial region. Thus, if at his appearing
his feet are to touch the Mount of Olives (Zech 14:4), a descent from heaven seems to
be envisaged.
(3) In Zechariah, as in the psalm, the descending deliverer brings with him an
army of glorious beings. In the psalm, they are the newborn of the sunrise. In Zech
14:5 they are If, as we suggested, the troops of the psalm are the
resurrected righteous, then this would accord well with the traditional interpretation of
Zech 14:5. A Christian writer, in late Second Temple times, appears to envisage the
resurrection of the dead at the appearance of the heavenly deliverer in Zech 14:3-5. He
alludes to the Zecharian coming of the Lord with his holy ones (1 Thess 3:13), and
says that the dead and living righteous will rise to meet Messiah in the air as he
descends and they will return to earth in his victory procession (1 Thess 4:16-17).71
Rabbinic tradition interprets the holy ones of Zech 14:5 as the prophets of old, that is,
righteous mortals who have been raised from death.72 Black notes that these rabbinic
traditions suggest the description of the resurrection of the dead in the Codex
68 See, e.g. Justin Martyr, Dialogue with Trypho, 32-33. Other uses of this psalm in Christian messianic
interpretation are given by Briggs, Messianic Prophecy, 132ff.
69 Schmidt ["Kritik," 455-6] notes the emphasis on the war's being Yhwh's in vv.2,5-6.
70 In regard to Zech 9-14, see chapter VII § I, where it is noted that Yhwh and the Davidic shepherd-
king are conflated in their actions (11:10), in the actions against them (11:12-13; 12:10), and in their
being (12:8).
71 The verb aitavxdco: to go out to meet, to encounter [Liddel! & Scott, Lexicon, 77]. It can have the
sense to meet and return with someone, as at its only other NT occurrence (Acts 28:15).
72 RuthR 2; EcclR 1.11.1; SongR4.11.1.
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Reuchlianus Targum to Zech 14:4.73 Certainly, the ancient traditions associating the
resurrection with Zech 14:4 might suggest that the of Zech 14:5 are the
resurrected righteous.
(4) The parallel between the two passages is confirmed by the apocalyptic midrash
Otot ha-Mashiah, from the mid-first millennium, which cites Ps 110 and Zech 14:3
together in the context of the final deliverance of Jerusalem by the Lord and Messiah
ben David.
And the Holy One (blessed be he) needs nothing for the battle, but to say to him
[Messiah ben David], Sit at my right hand [Ps 110:1]. And he [Messiah ben David]
will say to Israel, Stand firm, and see the deliverance of the Lord which he will
accomplish for you today [Ex 14:13], Thereupon the Holy One (blessed be he) fights
against them, as it is said, And the Lord will go forth andfight against those nations as
he fights on a day ofbattle [Zech 12:3] (Otot 8:4).
Such an interpretation of Ps 110 shows the way to understanding its surrounding
psalms in terms of the proposed eschatological timetable. Ps 107 begins with
thanksgiving for Israel's ingathering from the latterday exile subsequent to the
messiah's 'cutting off (107:1-3). The remainder of the psalm describes sorrows that
would have attended exile (vv.4-32), divine justice according to a nation's deeds
(vv.33-38) and Yhwh's kindness in eventually redeeming them (vv.39-43). Ps 108, a
David psalm, might be the Messiah's petition and sword-song. He praises Yhwh
(vv.2-6[l-5]), requests his aid in deliverance (v.7[6]), announces the divine oracle of
victory over enemies (vv.8-10[7-9]), beseeches aid once more, exclaiming that if God,
who previously rejected them, now goes with them, they shall surely triumph (vv. 11-
14[10-13]). Ps 109, another David psalm, might be regarded as a pre-battle ritual
curse on the evil leader of the assembled nations, the HUH 1 (Ps
110:6), much like the pre-conflict curse on Satan and his lot at 1QM 13. The voice of
the curse would be that of Israel, or the Messiah, speaking on Israel's behalf. The
situation is that which precedes a battle: words ofhatred surround me (v.3). The curse
then follows, pronouncing against the evil king of the invading nations a list of
disasters blood-chilling in its scope (vv.6-15). This is succeeded by a list of
unkindnesses which the evil king and his people have perpetrated against Israel
(vv. 16-20). The petitioner then implores Yhwh's assistance for his distressed situation
(vv.21-26). He concludes that Yhwh will save him in a way that all will acknowledge,
and he will praise Yhwh for his deliverance (27-31). Such an interpretation of Pss
107-109 as precursory to the final eschatological conflict is supported by 4QPs^,
73 Black, Rejected and Slain, 149. The traditional association of Zech 14:4 with the resurrection is
discussed in chapter V § 11.4, where the Codex Reuchlinianus passage is also cited.
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which contains Pss 107-109, followed by three eschatological lyrics: 'Apostrophe to
Zion' which refers to Zion's enemies cut off on every side; 'Eschatological Hymn'
which describes the destruction of the wicked and earth's end-time fecundity; and
'Apostrophe to Judah' which describes Judah's latterday rejoicing.
After Ps 110's description of the advent and conquest of the heavenly David, the
Hallel group (Pss 111-118) might represent the paeans of praise to the conqueror.74
This is how they are interpreted in the Talmud.
The prophets among them enacted that the Israelites should recite it [the Hallel] at
every epoch and at every trouble - may it not come to them! - and when they are
redeemed, they will recite it for their deliverance (Pes 117a).75
The Hallel is followed by the massive acrostic Ps 119, which is the prayer of a
repentant who has strayed far from Yhwh, has been disciplined, and now returns to
him, by obedience to Torah (w. 175-6). This might indicate the repentance of the
tribes of Israel scattered in all the world, an idea supported by its shepherd imagery
(v. 176) which, as was noted earlier, is the central image for scattered Israel. In spite of
being scattered among hostile heathen (vv. 23, 87, 134, 161), the exiles have not
forgotten Yhwh's Torah (v. 176). They therefore prepare to return to Zion when he
seeks them. This theme continues into the Songs of Ascents (Pss 120-134), which
depict exiled Israel making pilgrimage to Zion (Pss 120-121) to celebrate the Feast of
Sukkoth in Jerusalem (Pss 122-134), under the rule of the Davidic mashiah (Ps 132).
Psalm 132: The Messianic Reign.
This psalm has already been considered in chapter IV. We mention it again at this
point only to emphasize that its depiction of the Davidic king regnant, implied in the
prayer at the end of the first strophe that Yhwh not reject his mashiah (v. 10), followed
by the corresponding blessing at the end of the second strophe (vv.17,18), provides
the natural conclusion to the foregoing messianic psalms, and sums up many of their
themes. The king is reigning from Zion, his ultimate destination as foretold in Pss
2:6ff; 45:7,18 [6,17]; 72:8ff; 89:28[27]; and 110:2. His hardships on Yhwh's behalf
74 The term 'Hallel' (or 'Egyptian Hallel', because Ps 114 celebrates the Exodus) is properly applied to
Pss 113-118, most of which (but not Pss 114 or 118) feature the term rP~")b>',?n. Bazak has argued that
these psalms (113-118) display considerable internal evidence that they have been redacted as a single
literary unit ["The Six Chapters," 182-91; "The Set," 91-93], Nonetheless, it is probably fair to regard
Pss 111 and 112 as introductory to the main Hallel collection. They also bear the heading,
and Wilson suggests that MT Pss 111-117 are structured as a coherent unit [Editing, 126-7].
75 Messianic interpretation of the Hallel appears also at PdRK 22.2; 27.5.
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are overcome and remembered (132:1). Yhwh's covenant with David which in Ps 89
appeared to be abrogated, is reaffirmed (vv.l 1,12,17,18).
Summary.
The messianic psalms seem to display a progression of theme which accords with the
latterday events of Zech 9-14 and fits in with our earlier suggestions concerning the
Psalms of Asaph and the Songs of Ascents. Ps 45 represents the king as a bridegroom
coming to Daughter Zion. Ps 72 represents his initial rule over all the earth. Ps 89
represents the premature termination of his kingdom, or his rule, or his life, or all
three. Ps 110 represents his appearance, possibly from above, to destroy his enemies













































Ascent of Israel and
all nations to Sukkoth
on Zion in messianic
malkut.
The feasibility of the Psalter's redactor envisaging such a pattern is confirmed by its
similarity not only to the themes of Zech 9-14, but to similar patterns in other early
Israelite messianic and apocalyptic texts. The NT represents Jesus as initially coming,
gaining a widespread following in Galilee, being killed and ascending to heaven, after
which Israel is exiled and then regathered before he returns from above to establish
his unopposed reign in Jerusalem. The apocalyptic midrashim featured in Appendix I
feature a similar pattern except that, instead of one messiah's ascending and returning,
two separate figures, ben Joseph and ben David, fulfil the initial and final messianic
roles. If these two figures are regarded as essentially one, a possibility for which there
is some evidence,76 a picture emerges which is yet more like the one proposed here.
76 The personae of the Ephraimitic and Davidic Messiahs are conflated in a number of texts. John's
Gospel twice refers to Jesus as 'son of Joseph' (1:45; 6:42), the first of these occurrences being in the
context of a messianic confession. It never refers to him as 'son of David,' and its crowds disallow his
messiahship because, unlike the synoptic crowds (Mt 12:23; 15:22; 20:30-31; 21:9,15; Mk 10:47;
11:10; cf. Mt 1:1,6,17; Lk 3:31), they doubt his Davidic ancestry (Jn 7:42). Thus this writer was clearly
aware of traditions regarding a Davidic Messiah, and must have known of them also within Christian
circles, yet, without denying them, he presents Jesus as a 'Joseph' Messiah, and the 'IouSaiot, the
Judahites as his deadly foes (5:16; 7:1). This may suggest that he regarded Jesus as both an
Ephraimitic and Davidic Messiah in one, while his own sympathies were with the Ephraimitic tribes.
(Some commentators have suggested that the Ephraimitic bias of John's Gospel indicates the author's
Ephraimite or Samaritan origins [Buchanan, "Samaritan Origin," 149-75; Bowman, "Unnamed Feast of
John 5:1," 45-47; Purvis, "The Fourth Gospel and the Samaritans," 161-98.]). At PR 36 and 37 the
Ephraim [ben Joseph] Messiah's sufferings are described with an allusion to Ps 22:16[ 15]: because of
their sins your tongue will cleave to your jaws. Thereafter Ps 22:16[ 15] is applied to ben David and he
is addressed as 'Ephraim'. The same midrash also gives to ben Joseph functions elsewhere attributed to
ben David: he will destroy his enemies by the breath of his mouth (37.1), and have universal dominion
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Messiah appears to Israel, sets up an initial kingdom, is slain, and then reappears to
destroy the hostile nations and establish his malkut in Jerusalem.
Finally, it should be added that the idea ofMessiah returning to heaven is not essential
to our proposed programme in the Psalter. Ps 110 might be taken as simply
representing earthly conquest without a descent from above. However, it should be
noted that there is evidence of early Israelite belief that messiah would descend from
heaven.77 There are also texts which speak of his return to heaven78 and his coming
(36.1). The distinction between the two figures is so blurred, and the conflation so blatant, that one
feels the author intended to suggest that the two messiahs are actually one. Likewise PirM 5:2-3 seems
to depict a dying ben David, and later PirM 5:41-5 has a dying King Nehemiah the Messiah, possibly a
pseudonym of ben Joseph, as it is at Otot 7:7-11 and SefZ 41. The same conflation occurs in the
traditions regarding Ps 92:11 [10], All MSS of PRE 22a, except the Venice one, refer Ps 92:11 [10] to
Messiah ben Joseph. However, the Venice MS and MidTeh 92.10 interpret it of Messiah ben David,
but cite Dt 33:17, the blessing on the Joseph tribes which predicts a coming Ephraimite hero. And the
Venice edition of PRE 22a has the Davidic Messiah leading the Joseph tribes. In addition, the
traditions about messiah's disappearance may also suggest an underlying monomessianism behind the
figures of ben Joseph and ben David. PR 15.10; PdRK 5.8; SongR 2.9.3; and Num 11.2 all note that
messiah will disappear for forty-five days, during which time Israel will be exiled in the wilderness, the
period being calculated in each case from Dan 12:11-12. Other texts similarly refer to this 45-day
wilderness period, calculating it from the same biblical text, but regard the period as that between the
death of Messiah ben Joseph and the final coming of Messiah ben David (OtotM 7:12-8:2; PirM 5:45;
cf. AgM 27-34). The only discrepancy between the two forms of the tradition is the number of
messiahs, which might suggest that an older monomessianic tradition, like that of Baal's disappearing
in the underworld, has been expanded to feature two distinct messiahs, one suffering and one
conquering. Indeed, we seem to return here to the fact, noted previously, that Israel's eschatology
seems like a teleologised version of a cosmogony little different from that of Ugarit.
77 The idea is, of course, widespread in the NT (cf. eg. Mt 24:30; 26:64; Mk 14:62; Rev 1:7). But see
also4Ezra 13:3; bSanh 98a, PirM 5:1, andNRSbY 27, which, like Rev 1:7, apply Dan 7:13 to messiah.
Likewise, NumR 13.14 applies Dan 7:14 to messiah. Sec also the texts cited in the second footnote
following.
78 The idea is central to NT messianic belief (see eg. Jn 6:62; Acts 1:11, 22). But there is considerable
evidence for the idea outside Christian literature. At TNaph 5:6-7, Joseph catches a great black bull and
ascends into the heights. At NRSbY 25 Messiah ben David is rejected by Israel and returns to God. In
addition, the passages cited in the following footnote, in which Messiah returns from heaven, imply his
having previously gone there.
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back again.79 Similarly, there is evidence of the possibly related idea that he would
initially be revealed to Israel and then hidden before effecting the final deliverance.80
79 Again the idea is common in the NT (Jn 14:2-3; Acts 1:11), but also exists outside Christian
literature. PssSol 18:5: KccOapicai o Oeoq Iopar|X . . . ciq rtprepocv ekxoyfjq ev avaqer ypiaxot)
cdnob. Gray ["The Psalms of Solomon," 65In, in Charles, Apocrypha and Pseudepigrapha, 11:625-
652] comments, "The term cxva^iq here used, ifwe might press the force of the Greek, would imply a
'bringing again' or 'bringing up' of a pre-existing Messiah." The reference may be to the return of
David or the restoration of his line, but the possibility of Messiah's departure and return can also be
read in the phrase. At 2ApocBar 30:1-3 Messiah is to return in glory when the time of his parousia is
fulfilled, after which the dead will rise. Most commentators seem to regard this as indicating a return
to, rather than from, heaven (Charles, Apocrypha and Pseudepigrapha, 11:498; A. F. J. Klijn, "2
Baruch", 615-52 in Charlesworth, OT Pseudepigrapha, 631; Brockington, "Baruch". The latter makes
it explicit with additions: "And it shall come to pass after this, when the presence of the Messiah on
earth has run its course, that he will return in glory to the heavens: then all who have died and set their
hopes on him will rise" [857; Brockington's italics].). But it may equally be understood as a return to
earth, a scenario which accords better with the subsequent resurrection of the dead. For the idea of the
resurrection occurring at Messiah's departure is, as far as I am aware, unknown elsewhere, while much
other literature envisages it occurring at Messiah's advent, or during his presence on earth (eg.
4Q521.1.2.12 [Vermes, "Qumran Miscellanea," 303-4]; IThess 4:16-17; Rev 20:4-5; AgM 34-40; Otot
8:1-9:1; SefZ 49; PirM 5:45-49; 6:2-4; Ma'aseh Daniel (BHM\ 117-130), 128.). SibOr 5:256-9
describes a second Joshua (o t)eX,iov jcoxe oxfjoev (poovqaaq pqaEi xe KaXrj) who will come again
from heaven to where he spread upon the fruitful wood his hands. Although the passage has been
considered a Christian gloss, Kurfess [Weissagungen, 310] and O'Neill ["The Man", 87-8] regard it as
authentic. The latter cites several reasons why it cannot be Christian, among which is the fact that,
although a typological parallel between Joshua and Jesus is known in patristic literature, an actual
Ephraimitic messiah is unattested anywhere in Christian writings ["The Man", 87-92]. If SibOr 5:256-9
is not Christian, then there is less reason why the fragment at SibOr 3:95 should be so: All shall obey
him who descends again into the world. At NRSbY 25-27, Messiah ben David is revealed, is rejected
by Israel, and withdraws, after which the 'King Messiah' appears suddenly to Israel. The two figures
should probably be equated, as elsewhere in rabbinic literature, David being the royal paradigm par
excellence. Justin represents the Jew Trypho admitting belief in two messianic advents [Dial. 49],
More generally, WisdSol 3:1-9 holds that the souls of all the righteous dead, including presumably a
dead messiah, are in the hand of God until the time of their visitation (ev Kaipq> EJtiCTKorcfjc; abxcbv),
when they shall judge and rule nations.
80 There is the above-mentioned tradition of the forty-five days of Messiah's disappearance at PR
15.10; PdRK 5.8; SongR 2.9; NumR 11. See also Targum Jonathan on Mic 4:8: 'And you, Messiah of
Israel, who have been hidden away from the sins of the congregation of Zion, the kingdom is destined
to come to you' [Levey, Messiah, 92]. A similar idea is probably encountered at bSanh 98a where
Messiah is sitting among the lepers of Rome, bandaging their sores until the time of his appearing, and
at SefZ 24, where he is bound in prison in Rome until the time of his appearing to Israel.
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Having investigated the isolated peaks formed by the royal psalms, we complete the
map of the broad terrain by identifying those psalms which might represent the
latterday exile, depicted in Zech 13:7-14:2. If the king's affliction is represented by Ps
89, and the divine deliverance by Ps 110, then the parallel with the eschatological
programme of Zechariah would suggest that the latterday exile falls in between. I
would therefore suggest that the redactor may have represented the exile by Book IV
of the Psalter (Pss 90-106). We shall therefore examine the psalms of Book IV in
sequence with this hypothesis in mind, giving particular attention to the themes of
wilderness exile, guilt and forgiveness, and ingathering.
The Book IVPsalms.
The Psalms of Book IV seem to be divisible into two large groups, Pss 90 to 100 and
Pss 101 to 106. The first of these is demarcated by the HCED1? ascription which heads
Ps 90. As no other personal ascription occurs until Tnb Ps 101, this ascription might
be regarded as heading all Pss 90-100. This is certainly how ancient commentators
regarded it. Origen claims to have learned this tradition from Jewish sources.
. . . having my interest in some of the oracles aroused by Julius, the patriarch, and
through one of those who were termed wise men among the Jews, I heard that through
the whole book of the Psalms, beginning with the first and second, those Psalms which
in the Hebrew have no title, or which have a title but not the name of the writer, belong
to the author whose name stands at the head of the last preceding Psalm that has a title.
Speaking on these matters he used at first to assert that thirteen Psalms belong to
Moses. But, from what I heard2 . . . their number is eleven. Later I enquired of one
they account a wise man and was told that the number is eleven, of which the 89th [ie.,
MT 90] begins, Lord thou hast been our refugefrom one generation to another.3
He then proceeds to list all the psalms as far as Ps 100. Similarly Jerome, also
acquainted with Jewish interpretation, held that Moses wrote Pss 90-100, because
anonymous psalms are to be attributed to the author last named.4 Origen's claim that
this is a Hebrew idea is confirmed by MidTeh 90.3, which states, 'Moses composed
eleven Psalms appropriate to eleven tribes.' It then connects Pss 90-95 with Reuben,
Levi, Judah, Benjamin, Gad, and Issachar, and concludes, 'from here on reckon them
1 Ezk 20:35.
2 There is a lacuna in the MS. here.
3 English translation from Tollinton, Selections, 96-97. The original text is in Selecta in Psalmos
(Lommatzsch, Origenes Opera, xi. 352-54).
4 Ep. 140 ad Cyprianum.
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out for yourself.' Of course, Mosaic authorship of Pss 90-100 is unlikely, if only
because Ps 95 consciously addresses a post-exodus generation and Ps 99 refers to
Samuel. But the point is that interpreters have long recognized that, firstly, Pss 90-100
are a group with one heading, and, second, that Moses is a central figure in them.
Modern scholarship endorses this. One principle which Wilson derives from his study
of the headings of the Psalms and other ancient Semitic literature is that lack of psalm-
heading indicates a tradition of combination,5 a principle which, for him, binds Pss
90-99 together as one group.6 Likewise, D.M.Howard regards Pss 90-100 as a
coherent group, which, by thematic and linguistic analysis, he further subdivides into
Pss 90-92 and 93-100. Based on what he calls 'close lexical correspondences' and the
'almost identical structure and content of 95.6b-7c and 100.3b-c,' he concludes that
Psalms 95 and 100 'form an inclusion around the Kingship group in 96-99'.7 He then
suggests that this group, Pss 96-99, 'stands as the "center" of Book IV, both
positionally and thematically'.8
The Moses theme which occurs with the first word of Book IV is prominent
throughout the whole book. As Tate notes, it 'seems to be the "Moses Book" in the
Psalter'.9 He is mentioned by name seven times (90:1; 99:6; 103:7; 105:26; 106:16,
23, 32), including three times with Aaron (99:6; 105:26; 106:16), whereas elsewhere
in the Psalter he appears only once, also with Aaron (77:21). Another closely related
theme in this book is that of the wilderness wanderings or exile. Wilson calls the
group Mosaic 'because of the title of Psalm 90, the use of the old divine names El
Shadday and El Elyon, references to Moses and Aaron, the Exodus wanderings and
other thematic correspondences.'10 Book IV, as shall be seen below, also has many
verbal allusions to the ancient Song of Moses, which also seems to refer to
experiences of exile (Dt 32:19, 26, 35, 39).11 It has therefore been suggested by a
number of commentators that, as Tate says, 'The Moses-wilderness themes in these
psalms suggests very strongly that the collection reflects the "wilderness" of the exile
and post-exilic periods.'12 That a period later than the actual desert wanderings is
5 Wilson, Editing, 199.
6 Wilson, Editing, 177-9.
7 Howard, The Structure ofPsalms 93-100, 207.
g Howard, The Structure ofPsalms 93-100, 217.
9 Tate, Psalms, 530.
10 Wilson, "Shaping the Psalter," 75-6, in McCann, Shape and Shaping, 72-82.
11 For the antiquity of the Song and Blessing of Moses (Dt 32 and 33), see Craigie, Psalms 1-50, 25.
Given Widengren's observance that scattering was an established motif of divine or royal displeasure
in ancient Near Eastern thought, it is not necessary to regard the apparent references to threat of exile
in Dt 32 as later interpolations ["Yahweh's Gathering," 227-45].
12 Tate, Psalms, 530.
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indicated by these psalms is confirmed also by the headings at LXX Ps 95:1 [MT 96]:
When the house was being built after the captivity, and LXX Ps 96:1 [MT 97]: For
David, when his land was being settled.
Apparently then the redactors of Book IV were, by reference to the wilderness
wanderings, indicating metaphorically a later exile. But could it have been, not the
Babylonian exile, but the latterday exile of Ezk 20:35-38, Zech 13:7-14:2, and Hos
2:16[14]? Several points seem to support such a conclusion. First, the broader
sequence of Psalms seems to depict already an earlier exile and ingathering in Books
II and III. Likewise Ps 85:2[1] refers to the reversal of Jacob's captivity. Second, the
pronounced ultimacy of preceding psalms, and of the whole finished Psalter, would
make such an interpretation likely. For instance, the events of the Babylonian
desolation, no matter how grievous, did not match the cosmic scale of the invasion
depicted in Ps 83. Third, the frequent 'wilderness' language in these psalms, although
no doubt appropriate to any exile, would be particularly appropriate to the future one,
which Ezk 20:35 locates in the ""Q"TD.
The second main group of Book IV is Pss 101-106. Wilson suggests that these have a
'repentance' theme.
The Exile is the result . . . not of Yahweh's weakness but of Israel's sin and
disobedience (90:7-8; 106:6-42). Like Isaiah in the temple, Israel in the presence of
Yahweh is forced not only to acknowledge his holiness but must also confront the
reality of its own guilt. Any hope of restoration must be based on Israel's admission of
guilt and repentance before God. For this reason, the fourth book concludes with (1) a
call to integrity in Psalm 101 ("I will study the way that is blameless. When shall I
attain it?"); (2) a lament that acknowledges Yahweh's continuing kingly power and
calls for mercy on his distressed people (Ps 102); (3) a thanksgiving psalm that
celebrates Yahweh's kingship and the outpouring of divine mercy in forgiveness of sin
(Ps 103:8-14); (4) praise for Yahweh's sustaining power (Ps 104); (5) a history of
Yahweh's gracious deeds in behalf of Israel (Ps 105); and (6) a psalm that rehearses
Israel's consistent failure to respond to Yahweh's gracious acts with loyalty and
obedience, which is a confession of sin ("Both we and our ancestors have sinned; we
have committed iniquity, have done wickedly," 106:6).13
Such a theme is an appropriate finale to a group of psalms representing an exile. For,
according to ancient biblical theology, there can be only one ground for Israel's
banishment, that is, disloyalty to Yhwh (Dt 31:19-29; 32:15-25). It would be
unthinkable that they could be shattered and exiled for no good reason. And therefore
the necessary prerequisite to their restoration is repentance, after which they will be
13 Wilson, "The Shape of the Book of Psalms," 140-141 in Int 46:129-142.
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gathered again to their land (Dt 30:1-5). The prelude to the ingathering is signified,
typically, by two psalms which by language and by the Chronicler's ascription are
connected with the Asaphites, the mazkirim-prophets of ingathering.14 As a result, this
group of psalms, which begins with a vivid depiction of wilderness-exile, closes with
the characteristically Asaphite cry, Save us, Yhwh our God, and gather us from the
nations (Ps 106:7). We now proceed to look at each of these psalms in turn.
Psalm 90.
This psalm evokes the desert wanderings of the exodus, not only by the
heading which belongs to it particularly, but also by the language and imagery of the
whole lyric. The reader senses that its author was surrounded by a generation dying in
futility. At the command of God, K7TDK, man in his frailty,15 crumbles to powder (v.3).
God is eternal, man ephemeral, and the years of human life speed by in futility (v.4,
10). People are like grass which sprouts for a day and is mowed down (v.5). Such a
corporate sense of the brevity and futility of life seems to reflect a generation waiting
to die. The second section of the psalm (w.7-12) explains this situation as resulting
from the anger and punishment of God (vv. 7-12). He gazes upon the people's
iniquities; their days pass away beneath his wrath (w.8,9). The power of his anger is
incomprehensible (v. 11), and his judgment is inescapable. All this is appropriate to
the exodus generation, who were condemned by God to die in the wilderness because
of unbelief (Num 14:21-35). The psalm concludes by requesting that God return to
favour them (v. 13) and repay them with good for the evil he has given, so that even
these seemingly futile years might bring their own reward (w.14-17). One is
reminded of Robinson Crusoe, who, at the end of his long exile for youthful
disobedience, found his lands had accrued vast profit. Or maybe it is like a tree which,
after a season of barrenness, puts forth new growth, not in spite of the barren period,
but because of it.
Specific linguistic terms connote the desert wandering, bearing resemblances to the
Song of Moses (Dt 32), the blessing of Moses (Dt 33), and other passages from
Deuteronomy and the Pentateuch. The idea of God as man's ■pun (v.l) occurs
elsewhere only in Dt 33:27 (n31X7D), in the following psalm (91:9), and in Ps 71:3,
14 See chapter III for the linguistic elements which Pss 105 and 106 share with the main Asaph
collection. Ps 105:1-15 and 106:1,47-48 are substantially the same as the psalmic passages in IChr
16:8-22 and 16:35-36 respectively. Nasuti notes the resemblance between these and the main body of
Asaph Psalms and calls them 'deutero-Asaphic' [Tradition History, 80, 91, 190, et passim], Brooke
also notes that they display evidence of Asaphite traditions ["Psalms 105 and 106," 274],
15 That is, deriving the term from E73X, to be weakly, sick (BOB, 60).
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the two former passages also emphasizing God's eternity. The term mD"1 occurs only
in this psalm (v. 15) and in Dt 32:7, in both instances in parallel with the poetic term
m3C27. The verb S73CZ7 occurs both in this psalm (v. 14) and Dt 33:23 in the sense of
being filled with God's blessing.
The appropriateness of the imagery and language of Ps 90 to the desert wanderings
has been recognized by commentators to such an extent that some have argued its
Mosaic authorship. Delitzsch maintains:
There is hardly a literary monument of antiquity, which can so brilliantly justify the
traditional testimony to its origin as this Psalm. Not only in respect of its contents, but
also in respect of its literary form, it is thoroughly appropriate to Moses.16
And even those who doubt Mosaic authorship willingly admit Mosaic characteristics.
The Psalm is worthy of him, and at first sight its contemplation of the transitoriness of
human life, its acknowledgement of suffering as the punishment of sin, and its prayer
for the restoration of God's favour, seem appropriate enough to a time towards the
close of the Wandering in the wilderness, and a natural utterance for the leader who
had watched one generation of Israelites after another dying out for their faithless
murmuring.17
So, whether it is Mosaic by authorship or only by ascription, it is not unreasonable to
suppose that this psalm intentionally evokes the cry of the wilderness generation,
dying in futility under God's curse for disbelief.
Psalm 91.
Several features of Ps 91 seem particularly appropriate to the exodus context
established by the heading and Ps 90. For instance, the promise to the God-
fearer that though all around him die, he will simply observe the punishment of the
wicked (v.7) might evoke the exodus generation dying in the desert. The promise of
angelic protection, lest you strike your foot against a stone (v. 12), is appropriate to a
prolonged sojourn in rough terrain. Likewise, the promise of protection from different
types of lion (TEDD; SntE?) suggests a wilderness environment (v. 13).
Several other points, less immediately obvious, strongly suggest a wilderness context
for this psalm. First, like Ps 90, it has linguistic parallels with Dt 32.18 There is the use
16 Delitzsch, Psalms, 111:2.
17 Kirkpatrick, Psalms, 547.
18 These are noted by Kirkpatrick, Psalms, 554.
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of the verb HOn (w.2, 4) with the idea of taking refuge in God or gods (Dt 32:37).
There is the striking use of and "PSDD in parallel at Ps 91:4 and Dt 32:11, a
usage found nowhere else in the Bible. The description of angels bearing the believer
in their nands (Ps 91:12) resembles the picture of the eagle bearing its young on its
pinions (Dt 32:11), the verb in each case being a qal imperfect form of KCC73. Ps 91:6
promises the godly protection from pestilence ("13"!) and plague (3Dp), while Dt
32:24 predicts fever (pCtfH) and plague (3Dp) upon the rebellious. Ps 91:8 employs
□bp in the sense of God's recompense of the wicked, as do Dt 32:35 and 41. Ps 91:9
and Dt 33:27 describes God as man's j"II70, a usage occurring elsewhere only in the
preceding psalm (90:1) and Ps 71:3. Ps 91:13 and Dt 32:33 exhibit a parallel usage of
■p^n, dragon, and jriD, venomous snake, a word-pair occurring nowhere else in the
Bible.
Second, this psalm is connected with a desert context by its theme of protection from
demons. Gaster notes of vv.5-6, 'the disasters which he lists are in fact specific
demons believed to operate at specific hours. He commences with the "terror by
night" because the Hebrew day began at the preceding nightfall.'19 Gaster identifies
the terror ofnight (ilb^b ins) with the nightmare, which he describes as a universal
figure in folklore, and cites its occurrence in a Mesopotamian magical text.20 He
identifies the arrow that flies by day (DDT1 plU"1 fTI) with the 'faery arrow' of
pestilence and disaster.21 The phrase probably connotes the Canaanite god of
pestilence, Resheph, who is described in an Ugaritic text as 'Resheph the archer'.22 A
fourth-century BCE Phoenician-Greek bilingual inscription from Cyprus calls him
'Resheph of the arrow' and equates him with 'far-darting Apollo',23 who hurled darts
of pestilence upon the Achaeans at Troy.24 This reference to faery arrows suggests
another link between this psalm and the Song of Moses, which mentions Resheph by
name (Dt 32:24; also Hab 3:5).25 The pestilence that stalks in darkness
C[bm baio ~m, v.6; cf. also mVI "121, v.3) is, says Gaster, the demon Deber,
whose name means, 'Reverse, Catastrophe'.26 And the destruction that ravages at
noon (D^nn^ mtzr nop) is sunstroke, the demon of noonday heat.27 Such an
19 Gaster, Myth, 770.
20 Gaster, Myth, 770.
21 Gaster, Myth, 770.
22 b'I hz rsp. RS 15.134; C. Virolleaud, in CRAIBL 1952.30.
23
rsp hz. Cook, A Text-book ofNorth Semitic Inscriptions (1905), #30.
24 Iliad, 1.40.
25 Gaster, Myth, 671.
26 Gaster, Myth, 771. He derives the name from Akkadian dab/paru, 'thrust back'.
27 Gaster, Myth, 770.
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interpretation is confirmed by LXX's, baipoviov peappPpivob, (from) the demon of
noonday. Similarly, NumR 12 states that 3Up is a IE?, demon. As direct influence
from LXX to NumR is unlikely, it would appear that was widely understood to
be a demonic entity. Likewise, Aquila and Symmachus find references to demonic
power indicated in the verbal form Tlttr, which they apparently connect with "12?.
Finally, as if this nest of four demons in vv.5-6 was not enough, v. 13, for the LXX
translator, at least, features two more. He renders the ]DD as (3aaiA.laKO<;, and the
■pan as bpctKovxa.
The demonological emphasis of the psalm is confirmed by its ancient uses in rites of
exorcism. The Qumran text 1 lQPsApa consists of three unknown psalms followed by
Ps 91. The text is badly damaged and the first three psalms are beyond reconstruction,
but they seem to refer repeatedly to demonic subjects. The words pan (Fr. A, line 4),
crnctfm (col. I, line 3) and PO"! Dinnb (col. Ill, line 7) are legible, and Ploeg
plausibly reconstructs (Fr. A, line 9), iTTinn £P]"15<C£73 (col. IV, line 9) and
similar terms.28 Ploeg therefore suggests that llQPsAp3 was designed for exorcism
and protection against demons. So, if the Qumran sectarians regarded Ps 91 as
appropriate for inclusion in an exorcistic liturgy, it suggests that they thought it
would protect from demonic malice. Later traditions bear out this conclusion. In
certain rabbinic texts it is called TE?, song of the demons, or ""PE7,
song of demoniacs,29 and it has been used by Judaism as a means of defence against
demons.30 In Christian liturgy it has long been part of the office of Compline, to
request divine help against the perils of night, including demons.31
Ps 91 should therefore be regarded as promising protection from demons and
monsters. It would therefore be most necessary if one were in the vicinity of demons.
This is where it connects with the desert theme of the preceding psalm, for Semitic
thought regards the lifeless desert as the demons' chief abode. Gaster comments on Dt
32:10 as follows.
28 Ploeg, Rouleau, 130, 138.
29 See Jastrow, Dictionary, 1135; Shebu 15b calls it bw ~Pt£7, and some call it the song of
plagues ; yErub X,26c (bot) relates that they used to recite the □""SHD ~PE7 in Jerusalem
in the Temple when someone was threatened with insanity; ySabb VI 8b (top) calls it p57HID Tt£7;
MidTeh to Ps 91.1 says Moses recited □"'S73D blV ~PK7, which begins He that dwells in the secret-
place of the Most High, when he ascended to the firmament.
30 Ploeg, Rouleau, 128.
31 Ploeg, Rouleau, 128.
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... the description of the desert, in which the infant Israel was exposed as a howling
waste reflects a common bedouin belief that the shrill winds and other eerie sounds
which infest it are the shrieks of demons. Indeed, a popular Arabic designation of the
wilderness is "Howl-land"; and it is significant that the Ancient Aramaic Version
(Targum) renders the expression in our text by the words, "a place where demons and
spirits howl."32
Similar ideas may be detected in the Bible. In Isa 34:13-14, Edom's cities in the
Arabah wilderness are to be destroyed and populated with H"1'?"1'? the night-demon
and □"'an, properly jackals, but sometimes a variant of "pan, dragon (cf. Ezk 29:3;
32:2), and rendered by LXX as aetpfivtov, sirens, supernatural creatures which howl
like jackals. Similarly, in the same passage LXX renders the obscure terms and
as 8cap.ovta and ovoKevxaopot. Likewise in the ceremony for the Day of
Atonement, the goat chosen for Azazel is carried away into the wilderness to Azazel,
a demon or fallen angel (Lev 16:8, 10).33
The use of Ps 91 in the NT's temptation narratives confirms and draws together all the
themes of exodus, desert, Deuteronomy, and demons. Jesus is led into the desert (Mt
4:1; Mk 1:12; Lk 4:1). All his words, save the Matthean, "Yrcaye, laxavcc (4:10), are
from Dt 6-8, in which Moses recounts the desert wandering and its purpose of testing
and refining Israel.34 Therefore Jesus is represented as meditating upon the desert
wanderings of the exodus. One might say that he is in the desert, and the desert is in
him. Into this double desert, who should appear, attended by 'wild beasts', but the
prince of □"HE? himself, quoting Ps 91:11,12, no less, and thereby assuring Jesus
angelic protection from every evil which might result from obeying his instructions
(Mk 1:13; Mt 4:6; Lk 4:10-11). Jesus, however, avails himself of the psalm's
promised angelic assistance, by withstanding rather than obliging the tempter (Mk
1:13). This complex NT passage amply illustrates the theme of this psalm: God will
protect his faithful one banished in the desert from every demonic attack.
Thus Ps 91 shares the wilderness atmosphere of its predecessor and could likewise
have been designed by the redactor to represent the latterday exile. But, unlike Ps 90,
which is a prayer for redemption, Ps 91 is a promise of protection to the dweller in the
shadow of Shaddai (91:1). Who, in the context of the end-time exile, might this
represent? One answer might be that it represents any godly Israelite in exile. Another
might be that it represents the nation as a whole, promising them protection even
32 Gaster, Myth, 320.
33 BDB records it as the opinion ofmost commentators that is a spirit haunting the desert [736].
34 Mt 4:4 & Lk 4: 4 = Dt 8:3; Mt 4:7 & Lk 4:12 = Dt 6:16; Mt 4:10 & Lk 4:8 = Dt 6:13.
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during the exile.35 Another answer might be that it represents the stricken and pierced
king of Ps 89, who even in his afflicted state will receive divine protection from all
evils. The NT's use of this psalm might suggest that such a messianic interpretation
was not unknown in Second Temple times.
Psalm 92.
This psalm contains one image, the simile ofmankind being like grass (v.8[7]), which
evokes the characteristic wilderness atmosphere of Book IV. The full form of this
simile, which mentions both the flourishing and the perishing of the grass, occurs in
the Psalms only in Book IV (90:5-6; 92:8[7]; 103:15,16). Reduced forms of it occur in
one other Book IV psalm (102:5[4],12[11]) and in Ps 37:2 and 129:6-7. Elsewhere in
the OT it occurs only in desert contexts (2 Ki 19:26; Isa 40:6-8; Job 14:2). It is, of
course, a particularly appropriate image to such a context. For where does one see
grass sprouting and withering so well as in a desert wilderness? In well-watered
grasslands, the growth and death of plants is imperceptible among the perpetually
luxuriant verdure. But in dry lands grass flourishes, possibly following a brief shower
of rain, and perishes, unconcealed by the coverage of new growth.
In general the psalm has the tone of a victory song. But what and whose victory might
it celebrate? The idea that it celebrates the resurgence of the stricken king finds some
support in rabbinic literature, which interprets messianically v. 11 [10]: You have
exalted like a reem my hornP6 MidTeh 92.10 interprets it of Messiah ben David, as
does the Venice edition of PRE 22a.37 Other manuscripts of PRE interpret the passage
of dying and rising Messiah ben Joseph.
But my horn hast thou exalted like that of a reem\ Just as the horns of the reem are
taller than those of all beasts and animals, and it gores to its right and to its left,
likewise with Menachem ben 'Ammiel ben Joseph, his horns are taller than those of all
kings, and he will gore in the future towards the four corners of the heavens. And
concerning him Moses said this verse, His firstborn bullock, majesty is his, and his
horns are the horns of the reem. With them he shall gore the peoples all of them, even
35 This is how Kirkpatrick understands it [Psalms, 553-4]. Form critical scholars are divided over the
issue of whether many Book IV psalms should be classified as individual or communal. This stems
from their interest in a psalm's origin rather than its finished form, and their various views on when
and how an individual psalm can have a metaphorical communal referent. Kirkpatrick, who lived
before Gunkel, had no such problems. He simply points out that Israel is often addressed in the
singular in the Bible, and that the metaphorical link between individual and community is a common
one, both in ancient and modem literature [Psalms, li-lii, 553n].
36 The Hebrew term OX~l reem designates the aurochs. The animal may possibly be extinct, though
there have been reports that some may still exist in the highlands of Kurdistan [Bodenheimer, Animal,
51, 102-4],
37 Friedlander, PRE, 131 n. For a fuller discussion of the MSS, see Friedlander, PRE, xiv-xv.
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the ends of the earth (Dt 33:17). [With him are the ten thousands of Ephraim, and the
thousands of Manasseh, as it is said: And they are the ten thousands ofEphraim, and
they are the thousands of Manasseh (Dt 33:17).38] All the kings will rise up against
him to slay him, as it is said: The kings of the earth set themselves, and the rulers [take
counsel together] (Ps 2:2). And Israel who will be in the Land [will suffer] great
trouble.39
These traditions are admittedly late.40 But there is evidence that the image of the horns
of the reem was already connected with a coming Josephite hero in biblical times.
Moses' blessing on the tribes describes a coming Josephite conqueror, presumably
Joshua, who is described as TTlttf 1"Q3 his (Joseph's) firstborn bull with DK1 ""Dip
horns of a reem (Dt 33:17).41 The imagery not only denotes the conqueror's fierce
vigour,42 but also emphasizes his descent from Ephraim, who was reckoned as
Joseph's firstborn (Gen 48:13-20), and the general precedence of the Joseph tribes,
who are said to have inherited the firstborn rights of Reuben and thereby to have had
prominence even over Judah (1 Chr 5:1-2). Such imagery, the horns of the reem and
the firstborn bull, is used in the Bible of no other group.43 After Joshua's time, it
appears to have passed into the royal ideology of 6ef-Ephraim, ifwe may judge by the
iron horns which the prophet Zedekiah ben Kenaanah sported before King Ahab (1 Ki
22:11; 2 Chr 18:10). It is surely plausible that the Ephraimites might have anticipated
a coming Joshuanic antitype. Certainly, by the first century CE, the Samaritan
remnants of Ephraim expected a messianic Joshua who was identified with
resurrection and, presumably, death.44 Later interpreters also speak of the Ephraimitic
messiah with reference to the imagery of Dt 33:17.45 Is it improbable that this
Ephraimite imagery might have represented a dying and rising messiah at the time of
38 This passage occurs only in the Venice edition (Friedlander, PRE, 131, n.7).
39 PRE 22a. Friedlander's translation is on p. 131.
40 Pirqe de Rabbi Eliezer was redacted in the second or third decade of the ninth century CE from
considerably older material [Friedlander, PRE, liii-liv].
41 The link between the two images, firstborn bull and reem, may be more than mere contiguity in this
verse. The Latin name for the aurochs or reem is bos primigenius [Bodenheimer, Animal, 102-4], This
may indicate some ancient association of the aurochs with primogeniture, an association which may
have been shared by, or derived from, the Semitic cultures among which this animal lived.
42 The strength and untameableness of the aurochs is noted at Num 23:22; Job 39:9-12. Bodenheimer,
Animals, 108, notes its ferocity.
43 All the tribes of Israel are described as a reem at Num 23:22, but the horns are absent, as is the
firstborn terminology.
44 Crown notes a messianic Joshua and resurrection tradition among the Samaritans. If, as he suggests,
such beliefs created schism among the Dositheans in the first century CE, they must have been in
existence among the Samaritans for some time previously ["Dositheans," 85].
45 GenR 75:6; 99:2; NumR 14:1; MidTan 11:3 apply it to Messiah ben Joseph. PR 53:2 applies it to
messiah non-specifically. Possibly the earliest evidence for the messianic interpretation of Dt 33:17 is
the bull figure of 1 En 90, which commentators regard as a messianic symbol [Charles, Enoch, 258n;
Isaac, "1 Enoch" (in Charlesworth, Pseud., 1:5-89) 5; Milik, Enoch, 45; Torrey, Apoc. Literature, 112;
"Messiah", 266],
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the Psalter's redaction?46 If so, the horns of the reem imagery in this psalm, and the
horns and firstborn of Ps 89:25,28 [24,27], might indicate some early allusion to such
a figure.
It might be objected that the Psalter cannot have both an Ephraim and a Davidic
Messiah. But there is evidence that the two figures are regularly conflated from at
least the time of John's Gospel; perhaps, if they arose from an originally
monomessianic tradition, they always were.47 Perhaps the hand that shaped these
psalms employed Ephraimitic messianic imagery to express the dying and rising
aspects of the king, and Davidic language to express his royal authority. But however
this imagery arose, the rabbinic tradition may well be close to the redactor's intention
in decoding the horns of the reem imagery to indicate a resurging messiah with
Ephraimite characteristics. Such a figure, Davidic with Ephraimitic qualities, would
well represent the Solomonic figure who earlier gathered the Josephites in Zech 9:11-
13; 10:6-12 and the Asaph Psalms (cf. Ps 80:2-3[1 -2]).
Psalm 93.
This psalm inaugurates a group ending with Ps 100 which celebrates Yhwh's
kingship.48 There is no explicit mention of the exile or exodus theme in this psalm.
However, as Tate notes, there is a link with exodus traditions in the characteristic
phrase mi"P, the Lord reigns (93:1; 96:10; 97:1; 99: l).49 The first reference in
biblical history to the kingship of Yhwh is in the Song of the Sea:
13J1 -jbo"1 mrp (Ex 15:18), so the theme does appear to have exodus
connections, and would therefore be appropriate in a collection representing the
latterday exile.50
46 It is interesting to surmise how this idea became associated with the Epraimite Messiah. One
suggestion might be that it arose from analogy with his eponymous tribes, who were slain by the
Assyrians, but were expected by the prophets to revive.
47 See the first footnote in the conclusion to chapter VIII.
48 Howard [Structure] has made an extensive structural and linguistic analysis of Pss 93-100, and
concludes that they form a logical, coherent unit within Book IV (216). He argues that Ps 93 introduces
the section, while 95 and 100 bracket the heart of the section in Pss 96-99. Although Ps 94 is
thematically dissimilar to other psalms in the section, it still shows significant ties with them (201-6).
The close similarities between this group of psalms are widely noted by commentators (see, ie, Cohen,
Psalms, 307; Tate, Psalms 51-100, 474ff.)
49 Tate, Psalms 51-100, 530.
50 Indeed, several modern commentators would date this psalm not long after the Song of the Sea.
Howard regards it as dating from probably the tenth, but possibly as early as the twelfth, century BCE
[,Structure, 48-55], Lipinski, [La royaute, 163-72], Shenkel ["Ps 93,5", 401-2] Dahood [Psalms,
11:339], and Kraus [Psalms, 11:816] propose a tenth century date.
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Now if Book IV of the Psalter is to be interpreted eschatologically, as we have
suggested the wider context requires, then the repeated references to Yhwh's kingship
and the worship of the nations within Psalms 93 to 100 (96:7-13; 96:10; 97:1; 98:2-
3,7-9; 99:1-3; 100:1) would suggest that they, excepting Ps 94, represent God's
eschatological malkut. This is how rabbinic tradition regards them.51 Rashi, not
generally given to eschatological interpretation, says on this psalm, 'The Lord reigns.
It speaks of the future. The world is established. In his kingdom the earth shall
rejoice.'52 As to why the malkut should be celebrated in the midst of Israel's latterday
exile, two reasons seem feasible. The group may be an anticipation of the
eschatological kingdom of God, which actually appears later with the advent of the
heavenly conqueror at Ps 110. Such an anticipatory passage would be consistent with
the genre of apocalyptic from Zech 9-14 on.53 Or it may be that these psalms signify
that knowledge of Israel's God, and possibly even the eschatological malkut, has
begun among the nations during the period of Israel's latterday exile.
Psalm 94.
No explicit references to the wilderness occur in this psalm. But then the latterday
exile, like the Babylonian exile, is a wilderness only metaphorically. What is actually
envisaged is an exile among hostile nations (Ezk 20:35; Zech 14:2), and this psalm is
appropriate to such a setting. As commentators rightly note, it depicts Israel oppressed
by foreigners.54 The opening petition asks that the Judge ofthe earth requite the proud
and wicked (vv.1-3). The evildoers crush Yhwh's people and his inheritance,
expressions denoting that 'it is the community as such (v.5) and not one portion of it,
which is oppressed.'55 Likewise, the psalmist's statement that God disciplines nations,
implies that the evildoers referred to are not faithless Israelites, but hostile foreigners
(vv.7-10). Moreover, the situation described is one not of foreign invasion, but exile
among foreigners. They pick off the weak and defenceless, the widow, the orphan,
and the wanderer such as the exiled Israelite (v.6). Their power derives from corrupt
authority56 and law, by means of which they kill the innocent, not in battle, but by
51 Cohen, Psalms, 307.
52 ff-ixn rrarcn .bnn -pan px :-pnr6 "HDio ,-jSd Tr (Rashi, adioc.y
53 Anticipation and recapitulation are recognized features of apocalyptic literature. See Black, Rejected
and Slain, 54; Collins, Combat Myth, 43ff.
54 Delitzsch, Psalms, 111:40; Kirkpatrick, Psalms, 566.
55 Kirkpatrick, Psalms, 566.
56 Delitzsch, Psalms, 111:45, maintains that 'X03 [v.20] is here the judgment-seat, just as the Arabic
Kursi directly denotes the tribunal of God (as distinguished from his royal throne).' This is certainly
likely, though a reference also to the royal throne cannot be excluded. Corrupt judiciary and monarchy
tend to go together, and the term may function metonymically for any seat of power.
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legal process (vv.20-21). The result of this is that Israelites, the only feasible referent
for the DS7 of v.8,57 are perplexed with the discrepancy between God's omniscience
and justice and maintain that he has forsaken his people.
The statement that God disciplines nations implies that 'Israel, as well as the nations
(v. 10) is being divinely educated.'58 Thus their exile results from their misdeeds
(v. 10). Indeed the 12H of v. 12 whom the Lord disciplines is probably Israel as much
as the psalmist himself.59 Both he and his nation have been disciplined by Yhwh. Both
he and they came close to death at the hands of the oppressors, but called to Yhwh for
help and were delivered (w.16-19). For this he blesses Yhwh, and states that all who
are willing to be corrected by the Lord's teaching will be protected from the troubles
of exile, until such time as God requites the heathen nations for their mistreatment of
Israel (vv. 12-13,22-23). For the Lord will not forsake his people, but ultimately
avenge them, and, since they are his inheritance, restore them to all they are entitled
to by virtue of his covenant (vv. 14,23).
Psalm 95.
After an exhortation to praise Yhwh for his universal sovereignty and his care for
Israel, the psalmist warns contemporary listeners against the sin of the desert
generation. He recalls the events at Massah and Meribah (Ex 17:7; Num 20:13), and
describes that generation's rebellion (vv.8-10), which resulted in Yhwh's forbidding
them entry to his rest (vv.10-11). The psalmist's purpose in this reminiscence is to
warn contemporary listeners against the error of their ancestors. For today they
confront the same temptation as came to their ancestors, that is, to harden their hearts
on hearing God's voice (v.8). The psalmist warns against this, lest the same fate befall
them as befell their ancestors. As Davies notes, 'the abrupt ending is to be interpreted
as a threatening innuendo. . . . Israel's behaviour in the desert met with a condign
punishment, and the inference is that similar unbelief in the present will meet a
corresponding fate.'60 This psalm therefore regards its hearers, whatever their actual
57 So Delitzsch, Psalms, 111:41; Kirkpatrick, Psalms, 568.
58 Kirkpatrick, Psalms, 569.
59 Kirkpatrick, Psalms, 570. Albrektson [Studies, 126-8] and Gottlieb ["Das kultische Leiden," 121-6]
likewise suggest that that the "133 of Lam 3:1 represents not an individual but Zion and her people as a
collective. Provan, however, thinks it unlikely, in view of the feminine representation of Zion in Lam
1-2 [Lamentations, 80]. But might not some kind of harmonisation be possible, wherein the "133
represents the nation, the bK~)KP "03, while the feminine Zion represents the city, desolate and
widowed, bereft of husband and children (Lam 1:1,5,15,16,18)?
60 Davies, "Psalm 95," 195.
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circumstances, as being like the Exodus generation, wandering in the desert and
potentially in danger of rejecting God and being rejected by him.
The earliest surviving interpretation of this psalm, at Heb 3:7-4:11, connects it with
the latterday exile of the eschatological programme in just such a way as we have
suggested. The writer addresses Israelites whose faith in Jesus's messiahship is
wavering (3:14) and reminds them that their ancestors failed to inherit God's rest and
fell in the desert because of disbelief (vv.17-19). He warns them that if they similarly
disbelieve, the same fate, that is, perishing in the desert, will overtake them (3:12; 4:1-
11). We noted earlier that the NT, in accord with the eschatological programme which
we identified in Zech 9-14, expects a prolonged exile to follow the death of Jesus (Lk
19:41-44; 21:20-24), just as exile is to follow the striking of the Zecharian latterday
king (Zech 13:7-14:2).61 The writer of Hebrews, in warning his contemporaries of
their impending fate, seems to hold the same view. The prooftext which he cites to
warn them about the impending exile is this psalm which warns Israelites of the post-
wilderness generation not to repeat their ancestors' mistake (3:7-11, 15; 4:3, 7). This
suggests that at least some Israelites of the first century CE, including this writer and
his readership, understood this psalm as referring to the latterday exile.
Psalm 96.
This psalm, which apparently originated in a cultic context (v.8), contains no explicit
references to exile or exodus. However it does contain the phrase mil"1 (v. 10),
which we noted in Ps 93 as occurring in the Song of the Sea and thus having exodus
overtones. It also contains the phrase lilin "~PE? iTFPb T"Pt£? (vv.1-2), which occurs
only here and in Ps 98:1. The expression mm1? TPIB makes its first appearance in
the Song of the Sea (Ex 15:21; cf. 15:1). It occupies a prominent position in both
texts, forming a threefold invocation at the beginning of the psalm and an inclusio
around the Song of the Sea (Ex 15:1,21). This suggests that the psalm intentionally
evokes the events of the exodus. However, this time a new song is to be sung,
suggesting a new order of redemption, comparable with the redemption from Egypt,
but greater. The idea of redemption does not exclude the exile theme. For the
Egyptian redemption was followed by a desert period to purge Israel of the faithless
before their entry to the land. Other details might support the idea that this group of
psalms represents a latterday exile. The exhortation that Israel declare Yhwh's glory,
wonders, and kingship among the nations (vv.3,10) is appropriate to an exilic setting,
61 See chapter VII.
228
Chapter IX: The Wilderness of the Nations.
as is the denunciation of foreign deities (vv.4-5), as in exilic Isa 46:Iff, and the
exhortation to the 'clans of the nations' to ascribe glory and strength to Yhwh,
worship in his Temple, and tremble before him (v.7-9). The psalm closes with the
affirmation that Yhwh will justly judge the earth and its peoples. This recalls the
theme of Yhwh's requital of the nations' maltreatment of Israel which closes Ps 94.
Psalm 97.
Some characteristic Book IV themes occur in this psalm. There is the miT
proclamation. As at its previous occurrences, Yhwh's dominion over the entire earth
is in view (vv.1-9). As in Ps 96, idols are declared worthless. In the light of the
appearance of God's kingdom their worshippers feel foolish, and even the deities of
the nations are to worship the Most High (w.7,9). As in Ps 93, such language may
either anticipate the coming latterday malkut or indicate that it has already begun to
spread among the nations during Israel's latterday exile. Divine protection and
deliverance from the power of the wicked is promised to Yhwh's faithful (v. 10), a
theme noted earlier in Pss 94 and 96 as appropriate to the latterday exile. The
righteous of Israel anticipate the dawning of divine light upon them (vv.l 1-12).
Psalm 98.
Characteristic Book IV themes occur in this psalm also. There is the refrain, Sing to
Yhwh a new song, which hints at a new order of redemption. This is intensified in v.4:
Shout to Yhwh all the earth. The theme of Yhwh's rule over the nations also reoccurs.
He has revealed his nyiCEP and ilpllS to all nations (w.2-3), and has revealed
himself as the God of Israel (13*1 v.3). Yet although Yhwh's rule and salvation
have been revealed to the nations, a final manifestation is yet to come, for his future
advent in judgment is still expected: he comes to judge the earth, he will judge
(future: DDCtf"1) the world with justice (v.9). This hiatus between initial revelation and
consummation might suggest, as in Pss 93 and 97, that knowledge of God has begun
to spread among the nations during the period of Israel's latterday exile. The nations
and all creation are exhorted to rejoice and praise him both for his self-revelation and
for his coming judgment (w.5-8).
Psalm 99.
The desert theme is alluded to also in Ps 99. It begins with an acclamation of Yhwh as
universal king and a call to praise the one who has done justice in Jacob, and bow
before him (vv. 1-5). The latter part of the psalm centres on a reminiscence of the
great prophets of Israel's early history.
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Moses andAaron were among his priests, and Samuel among the callers on his
name,
they were callers to Yhwh and he answered them.
In the pillar ofcloud he spoke to them: they kept his testimonies and the decree he
gave them.
Yhwh, our God, you answered them; aforgiving God were you to them, but
punishing their misdeeds (vv.6-8).
The 'pillar of cloud' refers to the desert wandering, of course. It applies directly to
Moses and Aaron. Samuel also heard Yhwh in the Shiloh sanctuary, but there is no
mention of the pillar of cloud. It may be that, in Samuel's case, it refers to the
shekhinah dwelling in the sanctuary, or, as Tate suggests, to the column of smoke
from the altar. But probably there is no need to push the reference to such detail.
There has been some discussion over the interpretation of verse 8b. The problem is
that an assertion of God's forgiveness seems out of place juxtaposed with a statement
that he punished misdeeds. Thus Symmachus, Kimhi, and more recently Whybray,
have taken the pronominal suffix of as an objective genitive.62 However, it
seems better to retain the simple reading of the MT, as above, and take v.8b as
referring to the hard fact that God's forgiveness does not always include absolution
from punishment. Forgiveness is given, to be sure, otherwise the relationship between
God and believer would not be restored, but punishment is necessary so the misdoer
learn the seriousness of his deed. This idea is familiar in the Bible. For instance,
Nathan tells David that Yhwh has taken away his sin, yet predicts the sword against
his house, the rape of his wives, and the death of his son (2 Sam 2:9-14). Or again, as
Brueggemann points out in regard to this psalm, God is the forgiver of wickedness,
rebellion, and sin, yet not leaving the guilty unpunished (Ex 34:7).63 The idea is
expressed in general terms by the Christian who wrote, 'When we are judged by the
Lord, we are being disciplined so that we will not be condemned with the world'
(1 Cor 11:32). So this psalm's reference to the desert generation seems to be similar to
that of Ps 95 in warning the psalmist's contemporaries that while God will ultimately
forgive the nation, he will also punish their misdeeds, presumably in the desert exile.
Psalm 100.
This psalm, the last lyric in this section of Book IV, forms a doxological conclusion to
the theme of Yhwh's universal kingship which began with Ps 93. 'Yahweh is assumed
62 Kimhi, Comm. on Ps 99; Whybray, "Wrongdoings," 237-239.
63 Brueggemann, Message, 149.
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to be Lord of all the world and all lands and peoples should come before him with
homage and praise. .. . Yahweh is the great king over all the earth, although this
psalm does not directly say so.'64 All peoples are exhorted, as in 98:4, to Shout to
Yhwh (v.l) and serve him as his worshippers. They are to acknowledge not only that
he is the true God, but also that Israel are his people, his especial creation, and his
flock (v.3). This psalm therefore concludes the theme that knowledge of Israel's God
has spread among the nations during their latterday exile. There are no explicit
references to the exile. However, as Tate notes, the image of the divine shepherd links
this psalm to the Moses-Exodus-Wilderness features in Pss 90-99.65
Psalm 101.
With Ps 101 begins what Wilson regards as the repentance section of Book IV.66 Allen
is surely right in noting that this psalm needs to be taken as a complaint if the question
in v.2 is to be given its full force.67 The speaker, whom the Tnb heading might
indicate to be a royal figure, beseeches Yhwh to delay no longer in coming to him
(v.2), for he has assiduously performed his covenant share of royal obligations to
maintain justice and integrity in the state. He has kept his heart and deeds in line with
Yhwh's way (vv.2-3), he has promoted the righteous and purged the civil body of
evildoers (vv.4-8). The likely background to this fervent plea would seem to be, as
Allen notes, one of distress.68 What might be the relevance of such a psalm to the
beginning of the repentance which leads to the end of the latterday exile? Might it not
indicate the voice of the latterday representative of bet-David, possibly the same one
as suffered in Ps 89? He protests that he himself is innocent and that, by means of the
exile, he has purged Israel of undesirable elements. Yhwh therefore need delay no
longer in vindicating him and hastening his great plan for Israel and the world to its
conclusion.
Ps 102.
If Ps 101 might represent the Davidic king calling upon Yhwh to act swiftly, then this
its successor might represent a similar plea by Israel languishing in the wilderness-
exile. The heading, ■oyb nbsn, would suit such an application. Of course, it might
also indicate the king himself, as at Zech 9:9. There need be no contradiction in this,
for the suffering king is the representative head of the suffering nation. But the
64 Tate, Psalms 51-100, 536.
65 Tate, Psalms 51-100, 538.
66 Wilson, "The Shape of the Book of Psalms," 140-141 in Int 46:129-142.
67 Allen, Psalms 101-150, 4.
68 Allen, Psalms 101-150, 4.
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condition of the speaker, described in vv.l-12[l-l 1] in terms appropriate to one
perishing in the wilderness, would suggest that the primary reference might be to
Israel. He is like the smoke and embers of sear and withered grass (vv.4-5,12 [3-
4,11]), a lonely desert owl among the ruins (vv.7-8[6-7]), a lengthening shadow
(v. 12[11 ]). This situation comes from the anger of Yhwh (v. 11 [10]) who, while the
speaker is daily wasting away (vv.5-6[4-5]), is by contrast forever enthroned
(v. 13 [12]). The speaker exhorts Yhwh to show them mercy and rebuild Zion for now
the time has come (vv,13-17a [12-16a]). Foreseeing the consummation of the
eschatological programme, he announces that Yhwh will reveal himself in his glory
and that peoples and kingdoms will gather in Zion to worship him (vv. 16-23 [15-22]).
He closes by stating that Yhwh has broken his, that is, Israel's, strength halfway
through his life and requests that this be reversed and that their future generations will
be established before Yhwh (vv.24-29 [23-28]).
Psalm 103.
This psalm is an exhortation to praise Yhwh for his forgiving loyal love, both to the
speaker and to the exodus generation. As regards the speaker, Yhwh has forgiven his
sins, cured his sicknesses, redeemed him from the disintegration of the grave (nni27),
crowned, satisfied, and rejuvenated him (vv.1-5). The exodus generation are recalled
in vv.6ff, with reference to the wilderness metaphor of humans perishing like grass
(vv.15-16). Yhwh saved them from oppression (v.6). He revealed his nature to Moses,
and even the mass of Israelites saw his deeds of power (v.7). This revelation displayed
his essential characteristics of compassion, generosity, patience, and loyalty (v.8), the
theophany at Ex 34:6-7 possibly being in mind. And even though Israel merited wrath
they did not receive what their deeds deserved (vv.9-10). Instead, his "IDPf prevailed
(""QH, v.ll) over their rebellion and after punishing them he removed, like a father,
his punishment from them, signifying probably the punishment or result of
rebellion and not the mere deed (v.12).69 His loyal love still continues with those who
fear him (v. 17-18). Universal creation is therefore exhorted to praise him (vv. 19-22).
As regards this psalm's significance in the context of the Psalter, the "TTlb ascription
may suggest that the speaker is the Davidic king. Vv.3-5 may be taken as his
thanksgiving for Yhwh's forgiving the iniquities of bet-David, and redeeming it from
the sickness and nnttf represented in Pss 88 and 89. Vv.6-18 may be his meditation
upon not only Yhwh's mercy to the exodus generation, but also his impending mercy
69 So Allen, Psalms 101-150, 17.
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to the eschatological wilderness-exiles, whom he has not treated according to their
iniquities, and whose punishment will soon be removed.
Psalm 104.
Brooke suggests that Pss 104-106 have been selected to form a conclusion to Book
IV.70 Certainly this psalm takes up quite a different theme from its predecessor, in
celebrating Yhwh's creator benefits to his creatures. It begins by acknowledging his
greatness: he established the heavens and they serve him (vv.1-4). It then turns to his
work on earth. He founded the earth and the seas, establishing their contours and
boundaries. He sends fresh water to sustain animals, birds, and vegetation (vv.5-13).
He provides food for man and beast and makes the sun and moon mark times and
seasons (vv. 14-23). All the multitude of life comes from him and he sustains it
moment by moment (vv.24-30). The singer closes with ascription of praise to Yhwh:
may his creation ever glorify and please him, and may elements which resist his will
be destroyed (v.31-35). The function of this paean of praise in its context in the
Psalter is unclear. Wilson, who rightly notes the repentance theme of Pss 101-106
seems unsure of it, merely commenting that it is 'praise for Yahweh's sustaining
power'. Certainly it does not seem to relate directly to the repentance theme. But
perhaps it may be taken as affirming Yhwh's universal sovereignty which will enable
him to deliver Israel from latterday exile and give them life as from the dead. And, as
OT theology often connects the themes of creation and Yhwh's kingship,71 it may be a
final reference to the themes which dominated Pss 93-100 and an anticipation of the
coming malkut, when all nations shall ascend to worship Yhwh lest he withhold his
life-giving rain (Zech 14:16-21).
Psalm 105.
The desert theme, and the related exodus theme, reoccurs in Ps 105, which celebrates
God's gift of a land to Israel and the deeds of power by which he gave it. After the
opening call to give thanks to Yhwh and proclaim his deeds among the peoples (v. 1),
there follows an exhortation to remember his wonders (v.5), for his judgments [have
been evident] in all the earth (vv.5-7). Then follows a restatement of the eternal
covenant to the patriarchs whereby Canaan was given them for their possession (vv.
8-11). Next the events of the exodus are described in detail (vv. 24-36), with emphasis
on the divine acts of supernatural power which subdued the oppressing Egyptians.
The next section deals with the desert period (vv. 37-45), again with an emphasis on
70 Brooke, "Psalms 105 and 106," 291.
71 Allen, Psalms 101-150, 28.
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the divine acts of power which redeemed and preserved Israel, which led to their
possessing the lands of the nations (w. 39-44). Finally, the psalmist concludes that
the purpose for all this manifestation of divine favour and power was so that
("113173) they would keep his precepts and observe his instructions (v.45). God's
purpose was to found a holy people and to that end he gave them their land by acts of
divine power.
What might be the purpose of this affirmation? None is explicitly given other than
that these things are a basis for thanksgiving and praise (w. 1-3). But there are clues
to another. This psalm's references to the desert wandering are quite unlike earlier
treatments of the same theme in Book IV, in Pss 90, 95, and 99, which emphasize
Israel's sin and God's judgment. Ps 105 makes no mention of these things, suggesting
it is not designed to serve the same admonitory function. Its emphasis on Yhwh's
power and success in the redemption of Israel might therefore have been framed with
the intention to comfort and encourage. In the context of the latterday exile this might
serve to encourage Israel to expect that God will again look to his eternal covenant
and take up his purpose for them, bringing them back from captivity by deeds of
power so that they might indeed be a holy people before him, and not fail his purpose
as before.
Psalm 106.
This psalm, the Psalter's most comprehensive and sustained confession of Israel's
national guilt, forms a fitting conclusion to the latterday exile. Its representation of
Israel's deep repentance opens the way for the appearing of God's nX71t£P. After a
brief ascription of praise and a prayer for blessing on the speaker and all the faithful
(vv.1-5), it launches into a confession of Israel's sin, rebellion, forgetfulness,
cravings, idolatries, grumblings, abominable sacrifices, and more, in Egypt, Yam
Suph, Horeb, Meribah, and the promised land itself (vv.6-39). Therefore Yhwh justly
afflicted them by war and exile, and, like the figures of Pss 90 and 102, they wasted
away (vv.40-43). But he continued merciful and rescued them from captivity when
they cried to him (vv.44-46). Following this sustained recollection, they call again to
be delivered from among the nations, that they may fulfil the purpose of their creation
thanking and praising him. This signifies the end of the latterday wilderness-exile, and
Book V opens with thanksgiving for the final ingathering (Ps 107:1-2) which precedes
Israel's deliverance from all their foes (Ps 110).
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Summary.
Book IV of the Psalms is distinguished by wilderness themes. It repeatedly refers or
alludes to Moses and the wilderness wanderings. Some of its characteristic
expressions, rfTP1? "lTttf and miT1, recall the Song of the Sea (Ex 15). Its
imagery of baleful creatures and withering vegetation are likewise appropriate to a
desert context. At the same time, there seems to be a progression of thought within the
collection: from sin through repentance to forgiveness, from despair to expectation of
a new world order, from exile to ingathering. Such a collection would readily lend
itself to being read as depicting the eschatological exile referred to in Zech 13:7-14:2.
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X. Conclusion
I have attempted to demonstrate the plausibility of an eschatological programme
underlying the Psalter. I suggested that the historical view of the Psalter as
eschatologico-predictive is borne out by internal features of the Masoretic text. I then
examined the Psalms of Asaph and the Songs of Ascents and suggested that they can
be read as depicting two different kinds of gathering to Zion: the former depicts Israel
gathering and threatened by gathering hostile foes; the latter depicts them gathering
joyfully to an eschatological Feast of Sukkoth. I then examined passages in the
prophets, particularly in Ezekiel, Joel, and Zechariah, which may reasonably be
described as eschatological programmes. These appear to depict just such a sequence
of gatherings as that in the Psalms of Asaph and Songs of Ascents. Many parallels of
language, theology, and imagery support the connection.
The Asaph Psalms (Pss 50, 73-83). The Ascents (Pss 120-134).
Ingathering of scattered Israel from
exile.
Ingathering of hostile nations against
Jerusalem.
Gathering of Israel and nations to
celebrate Sukkoth on Zion.
I then examined in detail the eschatological programme in Zech 9-14. It appears to
contain two motifs absent, or at best hazy, in the other prophetic programmes: a













rout of nations (14:2-
15).
Nations ascend to
worship at Sukkoth in
Jerusalem (14:16-21).
An examination of post-Zecharian eschatological texts showed that some such
programme was also envisaged by later writers. I then examined the royal psalms and
suggested that Pss 45, 72, 89, 110 and 132 could be read as depicting the various
messianic motifs of this programme. I finally looked at Book IV of the Psalter and
suggested it could be read as depicting Israel's eschatological exile. Thus the Psalter









Pss 73-83 Ps 89
Book IV











































Ascent of Israel and all






This hypothesis concurs with much modern research on the Psalter. It agrees with
Forbes, Delitzsch, Childs, and Brennan in seeing an eschatological orientation in the
final form of the Psalter. It agrees with the insights of Wilson, McCann, and Sheppard
in recognizing the structural importance of psalm-headings, the centrality of the
Davidic covenant theme, and the 'covenant crisis' in Ps 89. It also bears some
resemblance to the work of the Uppsala school and Goulder in associating Pss 88 and
89 with the humiliation and affliction of the king, but it locates these events in the
anticipated eschaton rather than in historical ritual. Indeed, if it is allowed that these
rituals might have been not only cosmogonic but recosmogonic, that is, tending
towards eschatological, then the parallels between such form critical views and the
present hypothesis become closer still.
This hypothesis also harmonises with the ancient commentators, both Jewish and
Christian. It accords with the general eschatological interpretation of the Psalms found
in the ancient translations, in the Qumran literature, in the NT, and in rabbinic and
patristic literature. It also accords with their view that the Psalter is purposefully
shaped. But it agrees with them not only in general matters, but also in particular
interpretations of individual psalms. The suggestions I have made as to the place of
certain psalms or psalm-groups in the eschatological programme, such as Pss 2, 45,
69, 72, 82, 83, 87, 89, 90, 91, 92, 95, 109, 110, the Hallel, and the Songs of Ascents,
including Ps 132, are supported by the ancient commentators' referring to them in
connection with the same or similar events.
This is not insignificant. These commentators lived at a small remove from the time of
the Psalter's redactor(s), and are likely to have been in receipt of traditions concerning
the purpose of his work. And even if they were not, are they not likely to have been
able to ascertain the purpose of the collection at least as well as we, who live some
2 000 years later in an alien culture? Indeed, it might be maintained that this
hypothesis not only concurs with ancient interpreters, but confirms that their
interpretations are rational and consistent rather than merely spurious allegorisations.
For instance, if Messiah is the redactor's intended referent of Ps 110, then those who
cite it in that regard are not allegorising in doing so. Likewise, if the redactor intended
Ps 87 to represent the temporary kingdom of the Messiah before his cutting-off, then
Midrash Tehillim is right in interpreting it of Messiahs ben Joseph and ben David. Or
similarly, if he intended Pss 69 and 109 to refer to Messiah's opponents, then citing
them of Judas is less gratuitous than at first appears (Acts 1:20).
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Like the ancient commentators, this hypothesis also takes account of imagery,
typology, and analogy in interpretation. These are the foundations of Israelite
exegesis. As Maimonides wrote:
Know that the key to the understanding of all that the prophets, peace be on them, have
said, and to the knowledge of its truth, is an understanding of the analogies [D"1
of their import, and of the meaning of the words occurring in them.1
This hypothesis is therefore in accord with Israelite exegesis in regarding the Asaph
psalms, with their holy war traditions, as typologically indicating the end-time
conflict. Likewise, it regards the royal psalms as typologically indicating the
anticipated future Davidic king, and the Songs of Ascents, with their Sukkoth
traditions, as typologically indicating that feast's eschatological counterpart. It also
takes the psalm-group headings, tt6, and m^ran tib, as symbolic of
all that each group represents.
This hypothesis also hints at a literary and theological explanation for the Elohistic
Psalter (Pss 42-83) in exactly its present scope and position. As in the Asaph Psalms,
so in the rest of the Elohistic Psalter, the predominance of the term elohim might
suggest that Israel in the initial period up until the eschatological conflict are
estranged from God and under his judgment and wrath. Similarly, the predominance
of Yhwh after the Elohistic Psalter might suggest that he is favourable to them in the
period after the death of the king. It might take some rationalization to explain how
God might be favourable during the eschatological exile. But however the details are
explained, the hypothesis that the Psalter contains an eschatological programme opens
the way to interpreting its peculiar use of divine names in a literary and theological
manner in accord with ancient rabbinic traditions on the interpretation of these names.
Finally, this hypothesis offers some support for the parallel, perceived by ancient
commentators, between the five books of the Pentateuch and the five books of Psalms.
If, as I have proposed, Book II of the Psalter represents an exodus from exile, then it
accords well with the principal theme of the second book of the Pentateuch. Book III
of the Psalms is levitical, consisting entirely of Asaph and Korah lyrics, and ends in
the possibly sacrificial death of the king.2 It therefore accords well with the levitical
1 Moreh Nevukhim 6b [Eng trans, in Maimonides, Guide, 10-11].
2 The question of whether the Messiah's death is sacrificial is clearly disputable. But Deutero-Isaiah's
mrP dies sacrificially (Isa 53:4-6, 10-12) and the writer of Zech 9-14 seems to have based his
stricken shepherd on this figure, as was noted in chapter VII. Zimmerli suggests that the LXX may
indicate a messianic understanding of Isa 53 [TDNT, V:676-7], while Jeremias discerns messianic
interpretation of the ~T317 in Ben Sira and 1 Enoch [TDNT, V:686-7], More recently, Puech
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and sacrifical themes of Leviticus. Book IV takes place 'in the desert', which accords
well with Bemmidbar, the fourth book of the Pentateuch. Book V of the Psalter
represents the final ingathering to worship Yhwh at Sukkoth in Jerusalem, a theme
which corresponds with that of Deuteronomy, in which Israel are about to possess the
land and there serve and worship Yhwh at the appointed feasts (Dt 11:31-16:16). I
have hardly touched on the themes of Book I, but would suggest that it is in some
sense foundational to the following four books, much as Genesis is foundational to the
Pentateuch. Certainly, parallels of theme and imagery seem to exist between Book I
and Genesis. Note, for instance, after introductory Pss 1 and 2, the 'morning/evening'
theme of Pss 3:6[5]; 4;5,9[4-8]; 5:5:4[3]; and 6:7[6] which resembles Gen 1.
Likewise, Ps 8, which tells how the 'paragon of animals' rules all creation, might
correspond to Gen 1:26ff.
Clearly, further research is needed to substantiate this hypothesis. The following
topics, in particular, invite investigation. First, there are lengthy sections of the Psalter
which I have not discussed. In particular, it needs to be considered how the "TH1?
psalms might relate to this hypothesis. Their heading would seem to connect them
with the house of David, which is how I have interpreted those few I have discussed
(eg. Pss 101, 103, 108-110). They might therefore refer to the troubles and triumphs
of that house and, in particular, of its eschatological son. This is how Kimhi regards
them, as does Wilson later.3 A detailed study is required of their headings, language,
poetics, thematic development, and imagery, in relation to this hypothesis. Related to
this is the place of Book I in the Psalter. I have no suggestions to make about this,
other than the feeling that it is somehow foundational to all the Psalter's themes,
including the messianic ones (Pss 20-22). However, I would not exclude the
["Fragments d'un apocryphe," 449-501] and Brooke ["4QTestament of Levi," 83-100] have suggested
that 4Q541 exhibits an individual and messianic interpretation of Is 52-53, dating from at least the
second century BCE [Puech, 500], See also TBen 3:1-8 where the Josephite Lamb of God 'as spotless
for the lawless . . . will be given up, and as sinless for the godless . . . will die.' The reference to a
Josephite Messiah suggests it is not a Christian gloss ["Lamb of God," 2-30]. Certainly PR 36 is not
Christian, yet envisages Messiah's death as an atonement: 'The Holy One (blessed be he) made an
agreement with him [Messiah ben Ephraim]. He said: Those whose sins are stored up with you will
bring you into an iron yoke and make you like this calf whose eyes are dimmed [with pain]. They will
force your spirit into a yoke, and because of their sins your tongue will cleave to your jaws (Ps 22)'. A
Christian gloss is even more unlikely in Alshekh's Marot ha-Zove'ot where we find the following
comment on Zech 12:10: 'They shall lift up their eyes unto me in perfect repentance, when they see
him whom they have pierced, that is, Messiah ben Joseph. For our rabbis of blessed memory have said
that he will take upon himself all the guilt (mottfX 'PD) of Israel, and shall then be slain in the war to
make an atonement in such a manner that it shall be accounted as if Israel had pierced him.'




possibility that it refers to past events, from the redactional standpoint, either
historical, like the Babylonian exile, or mythical.
Nor have I touched in any depth upon the Psalms of the Sons of Korah and the
significance of their heading. My feeling is that they have something to do with the
redemption of the righteous from Sheol on the day when the earth is changed and the
mountains fall into the heart of the sea (Ps 46). This is supported by the only other OT
reference to these figures, Num 26:11, which tells how the sons of Korah did not go
down alive to Sheol as did their father and his following. Thus they might represent
redemption from Sheol, a conclusion consistent with the group's many references to
the underworld and with midrashic interpretation. Redemption from Sheol might
signify, in the Psalter, the resurrection of the dead, either as a metaphor for Israel's
renewal, or, more literally, in reference to the cut-off king of Ps 89 or to the end-time
resurrection at the appearance of the heavenly conqueror.
The significance of the psalms following the Songs of Ascents should also be
considered. Pss 135 to 137 seem to be a kind of codetta to the Ascents,4 while the
Halleluyah Pss 146-150 appear to be a grand coda to the entire collection.5 But it is
interesting to note that the intervening -n-fc collection (Pss 138-145) seems to
feature yet another attack upon the messianic throne, in Pss 140 to 144. Violent
evildoers threaten the Davidic speaker, with military force (140:Iff; cf. v.8[7];
144:1,10); they set a trap for him (140:6[5]; 141:9; 142:4[3]); they pursue him
(142:7[6]; 143:3). However Ps 144 anticipates the rescue of the speaker, David
(114:10), from the sword and the rout of these hostile foreigners (v.7). And Ps 145
appears to celebrate Yhwh's deliverance as a fait accompli (v. 19) and proclaims the
eternity of his kingdom (vv.12-13), for now, at last all opposition has been
permanently crushed. These psalms may suggest that the Psalter's redactor anticipated
as many as three eschatological attacks upon Jerusalem, an idea not unknown to other
early Israelite writers.6
4 This is the view of Seybold, Die Wallfahrtspsalmen, 74-5; and Wilson, Editing, 225. The latter notes
the verbal and thematic correspondences between Pss 134 and 135-7.
5 Wilson, "Shaping the Psalter," 74.
6 Rev 19:19 and 20:7-9 describe two future foreign attacks, in addition to the period of foreign
domination in the author's time, in which his Messiah was killed. MidTeh 118:12 and 119:2 say that
Gog and Magog will go up against Jerusalem three times. Sa'adya also has three attacks [Kitab al-
'Amanat VIII.vi. (Rosenblatt, Beliefs, 305-7)]. In the first, Messiah ben Joseph dies; in the second,
Messiah ben David conquers; and the third is overwhelmingly crushed by ben David.
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The significance of the Elohistic Psalter (Pss 42-83) requires further investigation. I
have an intuition that it may have to do with Jacob's struggle with the Angel of Yhwh
at the Jabbok. The name Jacob is predominant in this collection and is scarce
elsewhere in the Psalter, while the reverse is true for the name Israel. The man Israel
may be a figure for the nation, who, in the end-time, will struggle with God until God
prevails (~Q3 Pss 103:11, 117:2) over them. Likewise, the parallel between the five
books of Psalms and of the Pentateuch needs to be further investigated. That may lead
in turn to a better understanding of Book I. Finally, the place of the Hallel (Pss 111-
118) in connection with this proposed eschatological programme invites further
investigation.
Wilson has compared the Psalter, with its individual lyrics joined in purposeful
sequence, to an oratorio.
Rather than a hymnbook, the Psalter is a symphony with many movements, or better
yet an oratorio in which a multitude of voices - singly and in concert - rise in a
crescendo of praise. While each individual composition may stand on its own - as an
aria from the Elijah - the whole has an integrity that cannot and must not be ignored.7
The metaphor is felicitous. But it reflects the very point on which, I feel, Wilson's
hypothesis falls - that is, in viewing the Psalter historically rather than
eschatologically. It would have been better compared not to Mendelssohn's Elijah,
with its historical themes, but to Handel's eschatological Messiah.
7 Wilson, "Shaping the Psalter," 72-82, in McCann (ed.), Shape and Shaping, 82.
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Appendix I. Apocalyptic Midrashim.
This appendix contains translations of six eschatological programmes from rabbinic
texts dating from the early to late first millennium CE: Aggadat Mashiah, Otot ha-
Mashiah, Sefer Zerubbabel, Asereth Melakhim, Pirqe Mashiah, and Nistarot Rav
Shimon ben Yohai. My purpose in translating these documents was to provide
evidence that ancient Israelite interpreters also recognized an eschatological
programme like that which we identified in Zechariah 9-14. These do not pretend to be
critical editions of texts like Sefer Zerubbabel and Pirqe Mashiah, as that would be a
major undertaking, far beyond our present requirements. Of the two lengthiest texts,
Asereth Melakhim and Pirqe Mashiah, only the relevant sections are translated. The
other four texts are translated in full. As far as I am aware this is the first rendition of
them in English. The other eschatological midrash to which reference is made in the
thesis, that of Saadya Gaon in his Arabic treatise Kitab al- Amanat, is available in
English.1
In these texts, as in other haggadic literature, Edom is frequently identified with Rome.
This usage is first attested in the period just after Bar Kokhba, if two attributions of it
to R. Meir can be accepted.2 Its origin is uncertain, although Baron notes the views
that it derives from Herod, a descendant of Edomite proselytes, who was virtually a
Roman vassal, or that it is connected with the tradition that the Edomites burned the
First Temple (lEsd 4:45) as the Romans burned the second.3 After the Amoraic period
the name became synonymous with Christian Rome and thence with Christianity in
general.
1 Rosenblatt, The Book of Beliefs and Opinions', Altmann, The Book of Doctrines and Beliefs
(abridged).
2 At yTaan 1:1 (64a), R. Meir reads K73~1 KU773 for 71131 KU7J3 of Isa 21:11; at PdRK 7:11 he reads
tPWtO of Isa 34:7 as Romans. Meir was a fourth generation (c. 140-165) tanna [Danby, Mishnah,
800],
3 Baron, Social andReligious History, 11:152.
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Aggadat Mashiah
This midrash is found in the commentary on Num 24:17 in Leqah Tob (.Pesiqta'
Zutarta), which was compiled by Tobiah b. Eliezer in 1097 and re-edited by him
about a decade later.1 Our text is from Buber's edition of Leqah Tob.2 Jellinek and
Horowitz also have this midrash. Their texts are also from Leqah Tob, though
presumably not from Buber's edition, as they differ in having □t7iyn JTlWlK nations
of the world where Buber has DTJVlDn the Canaanites.3 Dalman is probably correct
in rejecting the former variant.4 For Messiah ben Joseph, when he initiates the
ingathering of Israel, does not destroy all the nations of the world, but only the
usurpers of Israel's land. On the other hand, the more likely term, Canaanites, would
seem to signify an intentional analogy between Joshua's conquest of the land and its
reconquest by his descendant, Messiah ben Joseph.5 Apart from minor differences in
spelling there are no other textual variants. I have used Jellinek's title, and enumerated
the sentences of Buber's text.
Jellinek recognizes that Aggadat Mashiah is an older work incorporated into Tobiah's
book.6 Several points suggest that it is of considerable antiquity. First, the writer's
evident desire for the destruction of Rome (2.17-19) suggests an origin before the fall
of Rome in 455 CE. Second, it is simpler than other apocalyptic midrashim. For
instance, it covers the same sequence of events as Otot ha-Mashiah, composed
probably between 540 and 630 CE, but is less detailed. Jellinek suggests that this
indicates its antiquity: 'Unter den verschiedenen, in diesem Bande mitgetheilten
messianischen Sagen ist diese Hagada die alteste, weil einfachste.'7 Third, it mentions
the biblical figure Gog, but not Armilus, the evil Roman emperor of later midrashim.
While Gog frequently appears in pre-geonic texts, Armilus is rare. He does not occur
in the Talmud, and of the two targumic references to him one is doubtful.8 Monstrous
Armilus is a star figure in apocalyptic texts of geonic times - he was too choice a
1 So Strack and Stemberger, Introduction, 389-90.
2 Buber's edition has been reissued in 2 volumes (Jerusalem, 1959). The original date and place of
printing are not given, but this seems to be the Wilna edn. of 1880, referred to by Dalman, Der
leidende, 10. The text of this midrash is found in vol. 2, pp. 258-9 (U3p).
3 Jellinek, Bet ha-Midrash, 111:141-3; Horowitz, Beth 'EqedAgadoth, 56ff.
4 Dalman, Der Leidende, 10.
5 Messiah ben Joseph is said to be a descendant of Joshua at Tg.Ps-Jon to Ex 40:11; Sa'adya, Kitab al-
'Amanat, VIIT5.
6 Bet ha-Midrash, IITxxviii.
1 Bet ha-Midrash, IITxxviii.
8 The reference to Armilus at Tg. Isa 11:4 is not found in the best editions [Chilton, Isaiah Targum,
xxxi-ii, 28]. The other reference to him is at Tg. Jon. to Dt 34:3.
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character to omit - and his absence from this midrash may suggest that it originated
early in the first millennium, before the figure of Armilus developed.
mtrrtt max
miu/xn m\y in xn mn pty yin\y pnn mum xaxn ap^ra rrara -pi
nyn rpvrbiDs .pnVnum nyn ran 2 .nnnra ^n pT?n nn px
nntnn nmn praam 6 .Vm ymty mu/rann 5 .ymty x^i nyn x^ mynnn 4
inmu^ xin ^ixn nxi dy> vu nnmn nuny xim n*>tyn b\u mmn xim
■>xanni 9 .mnnbr: mynu/n s .msnnttn nVrip mu/u; 1 3xnun b\u
□rax x^n mn^n ipnnn iximi nnyn nn ixann mum1? nay mynu;
□y by mra ty ^n mp*1 rann nrami 10 .mnu/n ^n muni mmm ny ixnn
^ myun nnx inrn mix ^yi 11 .mp^pVnn mnbn pnnn xim ny
nny\y lynu/nu/n inn1? my mm ran nmnn max 12 /m pina xm ray
ra^x xin nnx mix xinu; ra bi nm xinu; my mum x1? ana ry *f7n
bvm xim nnx rraixi nnx pu^ n^m mm mix xim 13 .mm mnnyn
nnon nnxau; Vxnurm nmn ^unni munn •'tyxm mnnun nnyim nnnt
.m\y |my 14 .p*>y :6m pamy |my ny mmn pnmnn mi pant mnu/n1?
■rax braaa pm1? nn 6 imx 17 .nau; ran jmy :6m 16 .rann pamy 15
nnm is ,nu>6n mnn n^unnmi pra nnn m nnxau; p6yn b^bzb an1?
:unp mm nu>6n mnn pra
^xnun vm\y nn^n n1? n nu/n xain n nnx 20 .nxra mxa ynwi 19
mm Wan pinn tpv p mum nu/ an6y nmri p6yn ^6m parrnpn
pny rann mm 'xau/ nn D^pV taVunmV ray Vxnun own a6iy
mnpm unpnn nm nx mini n^iy xim 21 ,6u/nai pm nmyn1? ixtyn
pnx by xnn 22 .nnyann ^n ymn xim nmu/n ]n nrm iyxm mannp
nunyi on 6 a6ym mnu/n nmx nmu/ nxu/m nran nx mm nxra
□rannx mum nxra mniy nx mnun nnxau/ nxra ny a6u/ minnxn
.nnramm nmnnx nm nm nraiu/i n^mx nun^ m\y
.n\yn nranpyy anymn ^n npnpn xm\y 24 .n\y nn ^n "iplpl 23
mm an ym\u nxi ?t7n ^n mnxi 26 .nnx ynt nra^x ^b n\y m nnxmy 25
.m^tyn ^yi "n by nm mm nnnm ynx m^n myn"' nnxiiy nn^y n^iyi
^xnum nny ny nnrai 'xmy m^unm nramn mix mm oma xim 21
9 The is repeated in Buber's text.
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ybv mimm nnx mu/nw x1? mm unn mu/n nnx nmmxi *p □■'Kin
.nn1? mn mn nnqu/jd in1? mnntyn pnxn nnam nnxiw mnnmn ynnx
nnnm nnn nmn nnVn m xyi nnxyy nny nn^Ji xyy> n"npm 28
vbv nv n"npm29 .VYnn ypm mntn im mmnn mymm nznm
.nmnn mnn mnso .nn x*u nnon 'xyy mt^mn mm ^xnum
mnnn ■'lymy mm^nn msrb mmx inn1? p nnx m^m ^xniyi3i
ttnw m Vm mxnm in1 ^xmy nun nmx pD^pTn nnn my! mm mm
.mix pun D^wDm mix pm^u/n muyn nwnpn ^y yi nnin m^n
^xnun ny p^n nn1? nn k1? nrnxi nnynn *?x ixy nnin Vxnunm 32
n"?3 yp"?i mm nwn mmVnn nuynnV mmnyn nmx ^nx xnn n^iy1?
byp rim 33 ."^Yin n\y ^nn iy nxm 1nxiiy bnn1? hi nn1? Vip nn mm
nn nnxn nnpj mnyi nnxjiz; nnpj nu; iiyyi mix1? Mb miiy nYYmn
mz/xn nn wy n*b°b\u nxYi bnp nm •'mn1? pxn "?xniyi ^xnizn "ny
nyam mnmu/n mypm*i nyn nx mnmu nm mnn yunm nu/y
nyn nnin n^nn inx m un^x #n ^xmy ymy nymn mynn mymz/n
]ib nnxyy mmmnnn mnn rrninn nx pxYim nmnn mmm nm
ibbvj bi nx pYmp nn p •nnxi34 ."in mmmnnn mmnn p^m]
mu/nn pVn nm^y nb^ nm nnbnm nxi jmn^x nx piz/pnn ^xnum
ix\y nn1? nmx xim nnnn nmmiy miynn ^bn xin nx nn^ nmx xim
.-pnn mVm nyniy nnxiiy m^iyi mix mxum nm nntn nxi r|unn nx
miynn "rip nm 36 .nnnnn xnp Vip nnmxi nxYp mynn ^ip nm 35
ivuj nx nnnnn ]nx nnmx mizny "?ip nm mnx nw mm x1? nnmx
^xmn1? mynn irn^xi ">ny mm mm nnnn mymy ^ip nm 37 .mm
nn 38 .n^wn1 ib by mm nnmxi nnnn nmnu; bip nm -pn^x p^n
mmu/y "?ip nm 39 .pHY m ximi mnyiy inns nnmx myiz/n Vip
m^m *pnn in1 nnxjiu mnnn vmuo .nmiyxn nmy\y ixiz; nnmx
.Vm nmiyn ypn1 xinn nvn mm nnxjiy m^rn lYnpn^ txi4i .pmp'5
nmiz/mu irnx nn^n pYn y ]m43 .npyn nmn n^pn1 rxi42
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Account of the Messiah.
A star goes forth from Jacob [Num 24:17], It was taught in the name of our rabbis:
In the week in which ben David comes, the first year [will have] no food, all [will be]
privation. 2. The second [year], half famine will be sent.10 3. The third [year, there will
be] great famine. 4. In the fourth, neither famine nor plenty. 5. In the fifth, great
plenty. 6. And a star will spring forth from the east, and it is the star of Messiah. And
it remains in the east fifteen days, and if it lasts longer it [will be] for the benefit of
Israel.11 7. The sixth [year, there will be] voices and rumours. 8. The seventh [year,
there will be] wars. 9. And at the end of the seventh, it shines for Messiah. And the
sons of the west will exalt themselves and they will go and seize kingship without a
struggle and they will go as far as Egypt and take many captives.12 10. In those days a
brazen-faced king will arise over an afflicted and needy people, and he will seize
kingship by trickery [Dan 11:21]. 11. Concerning that time Isaiah said, Come, my
people, enter your chambers, etc. [Isa 26:20], 12. The sages said: Rabbi Hiyya
commanded his generation, 'When you hear that a brazen-faced king has arisen do not
remain there, for he will decree that everyone who says, "The God of the Hebrews, he
is one!" will be killed.' 13. And he will say, 'All of us will be one tongue and one
people.' He will abolish times and appointed feasts and sabbaths and new moon
feasts. He will abolish Torah from Israel, as it is said, And he will think to change the
times and the law; and they shall be given into his handfor a time, two times, and half
a time [Dan 7:25]. 14. A time is one year. 15. Two times is two [years]. 16. And halfa
time is half a year. 17. They said to him, 'Master, where shall we go to be safe?' He
said to them, 'To upper Galilee, as it is said, For on Mount Zion and in Jerusalem
there will be those who escape [Joel 3:5 (2:32)]. 18. And on Mount Zion there will be
those who escape, and it shall be holy' [Ob 17].
19. And he shatters the princes of Moab [Num 24:17], 20. R. Huna says in the
name of R. Levi: This teaches that Israel will be gathered in upper Galilee. There
Messiah ben Joseph will apear to them from the midst of Galilee, and they will ascend
from there, and all Israel with him, to Jerusalem, to fulfil what is written, And the
forceful men ofyour people will lift themselves up to fulfil the vision, but they shall
fail [Dan 11:14], 21. And he goes up and builds the sanctuary and offers sacrifices and
fire falls from heaven. And he shatters all the Canaanites. 22. And he goes against the
land of Moab and kills half of them and takes the remainder captive. They send him
10 Literally, they will send.
11 For the meaning remain for TXMDJ, see Jastrow, Dictionary, 11:1125.
12 Literally, and take captive all captivity.
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tribute and afterwards he makes peace with Moab, as it is said, And I will restore the
fortunes ofMoab [Jer 48:47]. Then they [Israel] will dwell forty years in safety, eating
and drinking, and the sons offoreigners will be your farm-labourers and vintners [Isa
60:5].
23. And he shall break down all the sons of Sheth [Num 24:17]. 24. That is, he
breaks down all the Canaanites who are called Sheth. 25. As it is said, God has
appointed [shath] for me another seed [Gen 4:25]. 26. After all this, Gog and Magog
hear and go up against them, as it is said, The kings of the earth set themselves, and
the rulers take counsel together, against the Lord and against his Messiah [Ps 2:2],
27. He [Gog] forces entry and kills him [Messiah ben Joseph] in the streets of
Jerusalem, as it is said, And there will be a time of trouble [Dan 12:1]. Israel sees this
and says, 'Messiah is perished from us, and no other messiah will come.' And four
families mourn for him, as it is said, The land will mourn, each family by itself; the
family ofthe house ofDavid by itself [Zech 12:12]. 28. And the Holy One, blessed be
he, goes forth and fights with them, as it is said, Then the Lord will go forth andfight
against those nations [Zech 14:3]. The mountains will melt and the hills totter and the
Mount of Olives will split asunder. 29. And the Holy One, blessed be he, will descend
upon it, and Israel flee and make their escape, as it is said, And you will flee to the
valley ofmy mountain [Zech 14:5], 30. And this shall be the plague [with which the
Lord shall strike all the nations, etc. (Zech 14:12)]. 31. And after this Israel will be
exiled to the wilderness of marshes to feed there for forty-five days on sea-purslain
and roots of broom. And clouds of glory surround them, and there Israel will be
hidden. But whoever has evil thoughts in his heart about the Holy One, blessed be he,
the clouds throw him out and the Canaanites kill him. 32. And many from Israel go
over to the Canaanites, and they will have no portion with Israel in the age to come.
However to those who are prepared to fare meagrely on sea-purslain for forty-five
days, comes at the end of that time a heavenly voice, saying to them, 'Go down to
Babylon!' As it is said, And you will go down to Babylon; there you will be rescued
[Mic 4:10]. 33. And a heavenly voice proclaims a second time, 'Go to Edom and
execute there my vengeance!' As it is said, And I will lay my vengeance upon Edom
by the hand of my people Israel [Ezk 25:14], And Israel goes to Rome. And a
heavenly voice proclaims a third time, 'Do to her as Joshua did to Jericho!' And they
surround the city and blow the trumpets, and the seventh time they raise a battle-cry:
'Hear Israel! The Lord our God, the Lord is one!' [Dt 6:4]. And the walls of the city
fall, and they assemble within it and find her young men dead in her squares, as it is
said, Therefore her young men shall fall in her squares, etc. [Jer 49:26], 34. And after
this they gather all the spoil and Israel seeks their God and David their king. And
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thereupon the King Messiah is revealed to them. And he says to them, 'I am the King
Messiah, for whom you have waited!' And he says to them, 'Take the silver and the
gold.' And they take it and ascend [to Jerusalem], as it is written, A multitude of
camels will cover you [Isa 60:6]. 35. And a fourth heavenly voice proclaims and says,
'The voice of a crier in the wilderness!' [Isa 40:3]. 36. And a fifth heavenly voice
says, No lion shall be there [Isa 35:9]. And a sixth heavenly voice says, I will put in
the wilderness the cedar, the acacia, and the myrtle [Isa 41:19], 37. And a seventh
heavenly voice proclaims, Comfort, comfort my people! [Isa 40:1]. And Elijah
announces to Israel, Your God has become king! [Isa 52:7], 38. And an eighth
heavenly voice proclaims and says, Speak kindly to Jerusalem [Isa 40:2], A ninth
heavenly voice says, Open the gates, that the righteous nation may enter in! [Isa
26:2]. 39. And a tenth heavenly voice says, Lift up, O gates, your heads [Ps 24:7,9],
40. And the dead will live, as it is said, Your dead will live, my corpses will rise! [Isa
26:19]. 41. Then the exiles will gather together, as it is said, And in that day a great
trumpet will sound [Isa 27:13]. 42. Then is fulfilled [the word], A star goes forth from
Jacob [Num 24:17]. 43. Yes, may it be pleasing before our Father in heaven that the
verse, And he will raise an ensign for the nations, and will assemble the outcasts of
Israel [Isa 11:12], be fulfilled in our days and in the days of all Israel.
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Otot ha-Mashiah
This is a translation of flU/fan JTUTlK from Jellinek's Bet ha-Midrash.x His text is
dependent on the collection Hp^K2 Section and sentence enumeration have
been added to facilitate reference. These correspond to the paragraphs and sentences
of Jellinek's text.
Only an approximate date of composition can be given. The lack of reference to Islam
suggests it dates from before the Muslim capture of Jerusalem in 638 CE. The writer
clearly hoped for the demise of Roman power and, like the author of Nistarot Rav
Shimon ben Yohai, who saw the Islamic armies as the instrument of divine vengeance
on Rome, would have mentioned Rome's defeat by the Muslims if it had already taken
place.3 He might also have depicted Jerusalem in Arab hands at the time of the end, as
does the writer ofPirqe MashiahJ So the silence of our text regarding Muslim power
suggests it was written before Islam presented any threat whatsoever to Roman power
in Palestine, say before 630 CE. Indeed, Messiah ben Joseph's plundering of the temple
of Julianus Caesar (6:7) would suggest a date of composition prior to the fall of Rome
(455 CE), possibly as early as the time of Julian (r. 361-3). One fact however qualifies
an unquestioned assumption of such an early origin, which is that the term Gaon of
Jacob seems to be used in its specific sense as a formal title of the heads of the large
diaspora academies of Sura and Pumbedita (1:2). Sherira mentions a tradition that
Ravai of Pumbedita (c. 540-560) was known as gaonJ however there is no evidence
either for or against the specific use of the term at an earlier date. If one can accept a
specific use of gaon in Roman times, then this midrash might well have been written
pre-455 CE, and possibly as early as the time of Julian. But if Sherira's comment
demarcates the earliest specific use of the term, then an origin sometime between the
mid-sixth and early seventh centuries would have to be proposed.
1 BHM, 11:58-63.
2 Amsterdam edition, 2b ff. These are the only bibliographical details supplied by Jellinek.
3 Jellinek, BHM, 111:78-82. See p. 78. The text is given later in this appendix.
4 Jellinek, BHM, 111:68-78. See p. 71. The text is given later in this appendix.
5 So S. Abramovitch and J. Brand, "Gaon," [EJ VII:315-24] 315. Incidentally, the opinion of some
scholars, which is noted in passing by Abramovitch and Brand, that gaon only became a formal title
in the Islamic period, is disproved by the present text, which appears to be pre-Islamic and to use
gaon in the formal sense.
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There is no evidence regarding authorship. Jellinek mentions an edition of the text
which purports to be from "the midrashim of Rav Hai Gaon."6 None of the three
geonim Rav Hai could have been the author, given the early date of the text, but the
phrase may indicate that one of them included it in a collection ofmidrashim.'1
nwm niniK
anyna anaiai ao^E nwbw t>nvrb rrnprr mny JlWirr niNn 1
anmy opri n"inb dhuv amy eir ee1? wnyy e^riei anpu/ei
•wia tpi arrehn a^iyrr their "naiai mnirr bi a^a^ne1! cyriEi
by\ "inrm tir manyi rrnprrn anaia n^rarr p a^u/reiett ^rny
uyyj rierrr ^yaty miw inm mnyj tiere ttm iera inn utir
nay m^riEm nnyEE a^RnnnEi aEmai a^im amy amy
miy a^iym man ny\y pm:n teer ■'uer V7um inn mia bi a^aorn
■nun am ww "»a ierau; ^R-nya r^ue r^i ^e pR jet inmm rtntyE
pkat nn1^ •'u/ki r^a 2 .haa heye pki nnt pR i\y pRA ^bn pR ^Rny
cpnty TiVn '^yin a\yrr ^yn amon r^a deem a^ym r^ npy
l^irr mn aja-aaeae rr^am murEty pni 3 .n^a^aa nana ny\y amon
a*»a^E nwbw "nmty 'aVuaeea mnu/ea mtyp mm eqe vnn ^eaaa
-p^Emy m rrEpm rmriEA TrE unpEE maa^ onraiy myi4 Abbn
pKi mbv ny ny nam pb 'Erau; nao^ na^EE a^unn 'D nyunn ma^E
m\yp "inn nnrms .by ma^ Eiyaun p^ nERAty nyia\y r^r p^
■'E ^ea nKE pa rntyy pa rrmy to ntyy nnR by ^Rmy by de a^aiai
a^r ^ea 6 ,i\yRn pamn b pR\y to ^ea oeaew paa nnE\y pa mmy
nir na enrage 7 .ate myp it mm nrtR mm munnrro a^unn ny\yn
arRA annaE he arnR rrRiity to ^ea nnna nnyiae amy a^iyn tpoa
b \y nnri nnr ^ea ^an otitoe annaE r^r rron^e mtyyV deey
mRn^a ona^na a^pA u/ra ap^rr am aE"»y rryau/T anpnp Ety
amiyanE ^ri«pe aEupi m m anEiRi ^Rity a^pyiy nyty rrrnRn 8
6 "In cod. 17 der Leipziger Rathsbibliothek steht eine kurze Recension der Zeichen des Messias mit
der Ueberschrift: b"\ ]1KA ^Kn 11 •'WIITDn ITU/EE mmK Tlpnym" [Jellinek, BHM, II:xxiii],
I am assuming "'KH equals ''Kn.
7 Hai ben Nahshon, gaon of Sura (885-896)); Hai bar Rav David, gaon of Pumbedita (890-898); Hai
ben Sherira, gaon of Pumbedita (998-1038).
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xnx m m mnmxi mx rinm rax nnn nnxi nnx ^n minim mn^ini
i^xnun bw p^ixi^ umx nny an1? mmu/n nnmmxi nu/yj nn
nnn bw nnnnn n^iyn mn xin qra u/rrpn xan niNn 2
mmxn mmnm nmm im nan mx^n ami nnnpi nnnuz ny
mnix inmu/ ny nmn ^xnu/au; myun bm uv ^nn wsbx t^x n^iyn
mnn rap nnx ^n nnaim nnni mxi q^i nix nx lpyyi n^an
an pnmm pnmai pmmrn mxnnnm 2 .mn1? nu/m nx p^xiun
mpnarn lWr q^x nnxn nxi 3 .nay m^nnm mnynn mxm nnyy nx
■>xm nnV nmn nnxiu; mn mixn nxian nn1? nu/y napn nnnn mnn
m nx yunn ny^n xm nny imx Vyi 4 .namn xsnm npny u/nu; muz
^x lmuzn n^m
nimx1? nxmi an ^uz mn xin qnn uzinpn wbwn niKn 3
jn muzxmnn ^xnuz1? auzn qxi lmnn linn lnw^i mn inn n^iyn
xin qrm uzinpn bw innnxn pnnnn "pan minn nnn my n^ixm
b'j nam 2 .ypnn imn lmnr n^nwnm nnxiuz bbu □''pin nrx
mnuzn mnmn mnn yuzinn nnxiuz mm nuz^uzn nmx bz nn n^iyn
quzy nnnm uzxi nn pnxm
nnn nixon^ nxian bw bv nmn xin qrm uzinpn wmrr niNn 4
nnm ^xnuz^ ^on nmx nnxiuz m^nn ixsnnn □imran runn mum
qun^n vuznuz qn muziuzn
">wbw qu/n^ uznuzn nx mmn xin qinn uzinpn itywnn niNn 5
qinn uzinpn uv muz^uz nnx 2 .nn^ mm qu/n^ qarp uznuzrr nnxiuz uv
mon ^y rmoi mn by max nsnox idoxi nnxi\y minnp^ nnnn xin
^mz/nu; n^ymn n^'onm n^iyn nimx nnnonni 3 .npm wry mnm
^nn annum nnxnz; nnon 'nnmn nrrn nnm i^xn mmxn bi ^xmy
nniTy nnon xiu;
n^iyn bs by nyunn nnx xin qnn u;npn q^nn ity^n niKn 6
nyu/n n^iyn ^n by qi^nn mnn nnx q^n npn 2 .nbynb tnnxu? inn
.^im on nn^y q^u/n ^xmy by lax nnn 3 .mnn nnnn nnnn n^u/nn
nimnnm nin»nn ninn n^im nn^n ny\y nmxn ^xmy mnn 4
nny pxi ]nt imxn p^m puynnn ^xnu/n uv ^nn nn^y mu/nnnnty
.nnm nnmu/n \yx px n xmi nnxi rpyw xnmi )nt mix ^yi ^xmy^
on\y ny ^x^tyin p 'nra inu/i qov p wwn n^r mu/nn nyu/n qio1? 5
xn\y nimnn ^nnu; ^xnu;^ pyniu/i 6 .m nn nypm pnnm nu;im nnnx
imu; lmnmn nnxiu; n^y ^nm nnn ^nn oyn rn^x n^npnm m n^u/n
nnu/i n^yn nnx nnnx mnp^i nnn m^yn mx n m nxi nnmo nnn
ny innn^n nnArm qov p mum xnn 7 qmY nnnx mxnm nnnuznn
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□hk q^o nx tp'rn b^n ono Aiimi dhk nx dhk q^o
ou"r't7r> non dtiaa only unpon 'O ^n n^p xom mil moo nomi
m^ir noaro q^oi 8 .r^x onpmi ^xnr iyoum n^unm^ xni imp
p^pu/xi pu;oi iy n^unm mnoo iwx nonon x ^n Aiimi iny
starr^y n^im no^x ^adi n^iyn ■'unx ^n lyoum
\ru/ nnK 2 .o^iyn naio nuny mx^M ^yn nopn iyizm niKn 7
x^x mx to rnuyy mnx xti ixm no1' myj mm unw ^u; px mrm
poonoi ^y*6n on n^iyn moix oun pxm 3. innnAn p nxm n'Opn
mm nn xnm pxn qmn piau iou/o to urnpm n^yx d^dwi nmx
pu/n loun mx mm moo xm nypnno xon i1?! ro mm
noiu; onTi nox rnu/y noiu/ mix iott'op'tax mix pnp moixnu/ m
ottt ynao iu/xi iyun ninnx mpioy ]m niT wy oiu/ pm niu/y
10x1 nyunn anx ^yx xni 5 ,b ir pipip oiun ppim vbxi mys 4
am^y mix a^nni o n^nxn Tn nmn^x ox ox mu/o nn^
noixi nooon ^n uoim q^im i^yx mxm i\z/y on ^n o nonnnoi
□n1? ioixi nnVmn i^ n^xooi 6 .nn^ oimiy oinn b ixon i\z/y onV
□nmum ox o o troxn o^iyn moix^ 101x1 on1? oirou; x*»n nox
Vxiw ^n^i ^xo/in p non^ iau/o ny\y nmxn 7 .0 nomxo to
.irromi pinano to m^x ox\y b noi onnn b ixon on^ 101x1
on ooao dooa tf7X tru^un ^x^u/in p mom mp1' nyu/ nmxn 8
dt^x q^ tt xV qm^x 'n oax ion1? piipi nnn lac inpo DOQX
b iT»ym ixo x^x ai^n it nnnnnn px on^ 10x0 9 .on by minx
10x0 mom iiAin tot to 10 .moixn ^n i\yy\y -jim m^x ox\y
q^x □■'u/^u/i ^unn p mom mpi mo 11 .imnam imiz/an innyV
bw ox nin1' mo 12 .q^x omxo 000 lAimi non^o ioy iu/ti ioy\y
oy an^i pnnn poy1? n^iyn moix ^n popo yunn di^'^oix
a^xm Tr n^iyo Aimi oyo ^xiuno idaao n^mi b^n 000 lAimi bn^w
do1' to 13 .n^iyn mnx ny inix oomooi imx n^ooi ruiyn 0x^0
yiT» nno n^u/o no\y yT x1? yu/in oi^'^oixi onn \yno ^xnm b\u nn^
o^iyn moix ^n nyu; nmxn 14 .u^ai Ti\y ^xiuno mxwo mn x^
anoy mb nmx nmoo m^xi nmnoooo ^xnm nx pino
q^o inborn o^y niou; ^nu/i 00 oyn nx amxi oooixi nmnooon
qot imx ny o^iyn mom nmon nmn x^u; "7x1wb niY mm
nym ioxau; Vxiwo oou/in nx nn^ Vxmo tot ny\y nmxm 15
x1? lu/x niir nnmi qoy on by noiyn ^nAn i\yn ^xmo tot xmn
inn pmoo o^u; m mimon ^xitt ^n inin1' to 16 .ioiai nnmi
.Aim n^u/onu; rb -ono ox\y n^ixAn it "ooixi n^iyn moixn by inn
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maAK by mm n:nn urnna n^AKA^ nam aa^ku; in ^ia 17
naKAu/19 tpia fanAAn ^Kn\y nK fmi n"ipn nyu; nmxn is
^KpTiri itda rpan tpnya amain u/ki "tun^um nK TiKnm nnan
a*ai Aanm AAi^nn Annan*' ami ^Kanm 20 /aaa *o aa/unan aaa amm
inrn Dmnum murnpm ^Knu/1 nnKw bn atiiaa n^yun Ayunm
yaDAp n^yA n*>m^a d^daka dwi ati nv na/anKA nu/an mm1
rrna^m rr»naa *oak ran pb yunrn naKAu/ na '"pna anm 21
nyaA naKAu/ on nv aannKA nu/anu/ pani 22 .na1? by mniTi Tnrnan
nu/K :r»naA23 /a/u/nA "TiKm t^K 'aAU/a pApu; nn^A Tann noAn
a^k^ a^k pn KyaA 24 .nu/am "»u^U7 nAKa u/Vu/ tf^K am^ nanan
nam da^ku; ^Knun *»S7U7"i bn imn1 nyu/ nrnxn 25 ,nv na/mKA nu/an
pnka naKAu/ 'nynn 'nVn DiV"mK Km 26 .n^AKAn mKn^
naKAu/ tpauj aya mnnnV d^u/at1? Ana nAtnn Tvjb^b nmn k^ mm
fib my pKA Ayp ny kia unp *oy nnb am1 pn AAnaK ^hk yon
rrm 'kau/ a^aya nu/^u/ naAU/n ypnn bwa may watPPt niKn 8
iQwn dtt^k'm iTiai naAAA 'haikh akia ^aia noiu/n ypm Kinn nvn.
at^ka iai p mu/a nbv nAAu/Kn nypn 2 .pan mnyon ypn*>
"»a,» n"a r\\vb niAm 'mnb aoau/ ^Knuna nnAnnn npnyn paak^ K*OAn
.wnw nA^unnn 'mannm mann ttt jak Apann mb jak ATun
'Tt npa ^ AyTA naAU/n ^Ap jak n^n/n bnn mKu/An ^Knun ^n Ayau/n3
pnK1 DHSAKH AK1A naKAU/ AKTA AYlpni na^U/n '^AKAH nKA *OA DJAAK
'7vby A^m n^Ayn jaa^ak by nnnA Ana ^aq15 ^Ap adaktaa rnAAA iau/k
ay k^att ah^ka mi p mt^a Km nwb -nmna ^khu/^a a .n^yn "'K^n
Q,jt7U7A"A,'c7 ki^a "'ynpAn bxnwi bn oyA mAm AAiaa Antyu/ npnyn
^K-uy1? ^[bn Anyw DA^'^anK yau7*»A DU; nu/a "AKU/AH n^n riA^yan rr^yn
bn pAnp^ tja p puny riKtn n^ou/nA nnnn naAKn hak iy nam
nnnbnb Annya aa^k nwnpn tka tt iru/a ay an^n^ Kan a^Ayn maAK
'n nyAU7,» jak AKnA Anyrirr ^Knu;^ naAK kaha a^a^ n\u ib naAK k^k
anAn an^AA tt Km naKAu; nnn an^A n'Oprr Ta datt nnb rru/y nu;K
naKAu; a^au/n fa nnQAi u/k nnAa mnprrA 5 .nnp aA^n Aan^n da^ ann
OA^anK Ta 6 /aaa u/^a^k aiKA qDAu; 'u;aa nniA aaaa atak tiuqu/aa
aaa^aha aatt^k n^n ATnnnu; nyu/nn daika A^n b^ kah nvni yu/nn
n*'! tttta naKAu; jaa^aia riAapA ^Knu/^ Tri Au/y nyu; rmAKiA 7 .AAmKa
naAAA wpb vuy n^iA nm^ qoA1 ja^ia u/k npy
'Tian riA^na Aypm h^aia nypn ^Ki^a ypn^ ivwnn tiikti 9
ATin KaAn atp^ka iai p rT'u/a n"2 u/Aipn DnAK Tnn a^u/Ann
binwn Tn p n^wn nK An^u/n a^u/An1' nyu/n c^dkah r\nv p n^u/a
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n^Ayrr mniK iibrz Tn 2 .msriKn nrntan nnKw
:"iAn 'n^ nniK nwnm orpniana by anak a^KunA
katt -p-a umpn kwa h^ata nypn b^n ypAn nitcwn nikn 10
•pm nu/n an ay a*aa a^anu/rr bz nn nrai Tinm n^nm ]taa imn
k^a nnrr^ an^n nrmnKA anas1? yiKrr py pn 2 ,ny^ pmA -inon
djaak ady nnn aAy a^unu/rr akapu/ ny\ym a^Ayrr m»AK^ mna ATKty
nn^ rms*' rrnpm anas1? pAsrr n^yi naKAU/ arras1? p^irr rrnpm
d^du; ^y nasK myiyn mwiy pm amK rrpu/a a^n yy bw mAa/n
.wn ixxvib my a^a dak1? nma d^u/k na^yn mypn "proA nnm
asr n"Spn4 .naAAA waun txw as*' K^A AKay K^A Anym 16 STISA3
*npn an a"pa 5 .rrprnrr mn micb asm rnna n^akarr jak mm^7
by my nranjA ditak aaiaanu/aa npy ^hk mnu? riK nu; ran nariniy
nakau/ Aamnunn ^sa asmara ^n aa^y ayn nun addu/ta by panka n^n
■jiak oa anriK ■»arnp nynA anriK koak icnrr nyn nrninA a^k^a h1' by
in^nri^a nwb ddjak
: mtran mnik dan
Signs of the Messiah.
1. The First Sign. The Holy One, blessed be he, will raise up a triumvirate of
kings, and they will deny reason, and lie, and present themselves to people as
worshippers of the Holy One, blessed be he, but they will not be. And they lead astray
and confuse all mankind, and on account of their laws the nations of the world will
deny [the truth]. And even apostate Israelites, who have given up hope of the
redemption, will deny the Holy One, blessed be he, and forsake the fear of him. And of
this generation it is said, And truth is lacking [Isa 59:15], And what does lacking
mean? It means the masters of truth become like flocks, and go and flee and hide
themselves in caves and holes in the ground.8 And all the great ones of the generation
die, and honest men cease to exist. The gates of wisdom are hidden, and the world
8 There is a wordplay on lacking [rmVA] and flocks [D'Hy CHiy], Similar expressions occur at
Sanh 97a: "What is meant by truth is lacking? The scholars of the school of Rab said, 'This teaches
that it will split up into flocks [D'Hiy and depart'"; and at SongR 2.13: "Where does
banished truth go? She goes and sits in flocks |tP"ny □'"llV] in the desert."
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neglects study. And at that time [there will be] no king and no prince in Israel, as it is
said, For Israel shall dwell many days without king or prince, without sacrifice or
pillar, etc. [Hos 3:4], 2. And [there will be] no heads of academies of gaon9 of Jacob,
and no faithful shepherds or pious believers, and no wonder-workers. And the doors of
heaven10 are fastened, and the gates of provision and sustenance locked. 3. And when
the Messiah is revealed in his might the generation [of that time] will be having the life
squeezed out of it, because of the harsh laws and perplexities and terrors which these
three kings decree. 4. Moreover, they will pass a decree banning the Holy Place, the
Lord, and the Torah. And the Holy One, blessed be he, has decreed that the evil
kingship will hold sway for nine months, from one horizon to the other, as it is said,
Therefore he shall give them over until the time when she who is in trcn'ail gives birth
[Mic 5:2(3)], and they will have nothing except an oath, as it is said, Therefore I swear
to the house of Eli [1 Sam 3:14]." 5. They will decree harsh decrees and multiply
tenfold the tribute imposed on Israel. Whoever was giving ten gives a hundred, and
everyone who was giving eight gives eighty, and everyone who has nothing, they cut
off his head. 6. And throughout all these nine months they promulgate decree after
decree, each harsher than the one before. 7. And people will emerge from the ends of
the earth, who will be particularly ugly, and all who see them will die from fear of
them. They do not need to make war, for merely from fear they will kill every one.
And each of them will have two heads and seven eyes, burning like fire, and swift in
motion as gazelles. 8. At that time Israel will cry out and say, "Woe! Woe!" And the
little ones of Israel will be terrified and will go and hide themselves, every one under
[the garment of] his father and mother, and say, "Woe! Woe, father! What is
happening?"12 And their fathers will answer them, "Now we are drawing near to the
redemption of Israel."
2. The Second Sign. The Holy One, blessed be he, makes heat come on the
world from the heat of the sun, together with wasting disease, fever, many malignant
illnesses, and plague, and they kill a thousand thousands from the nations of the world
every day (and all the wicked in Israel die), until the nations of the world will wail and
cry out, "Woe to us! Where shall we go? Where shall we flee?" And each one digs his
own grave while alive, and they ask to die. 2. They conceal themselves in barren
9 I have left gaon untranslated, as the term is being used in its specific sense with reference to the
heads of the large academies of the diaspora.
10 Or, the doors of the mill. There appears to be a word play upon the double sense of UPpnu? as
heaven, clouds, ami grinding [cf. Jastrow, 11:1550-1551],
11 The allusion is unclear. It may imply that Israel will have only God's oath for reassurance. Or it
may intend the latter part of the verse to refer to the three evil kings (the iniquity ofEli's house shall
not be expiated by sacrifice or offeringfor ever).
12 Or, What shall we do?
255
Appendix I: Apocalyptic Midrashim
places, towers, and thickets, in order to cool themselves, and go into caves and holes
in the ground. 3. And if you say, "How will the righteous be saved from the heat of the
sun?" The Holy One, blessed be he, will make a means of healing in this heat, as it is
said, Butfor you who fear my name the sun of righteousness shall rise with healing in
his wings [Mai 3:20 (4:2)]. 4. And concerning this wicked Balaam testified
prophetically, Woe! Who will live when God does this? [Num 24:23],
3. The Third Sign. The Holy One, blessed be he, will make a dew of blood
descend, and the nations of the world will think it is water, and they will drink of it and
die. And even the wicked of Israel, who have given up hope of the redemption, will
drink of it and die. But the righteous, who hold to faith in the Holy One, blessed be he,
are not injured at all, as it is said, Those who are wise shall shine like the brightness of
the firmament [Dan 12:3], 2. And all the world shall become blood for a full three
days, as it is said in Hosea, And I will give portents in the heavens and on the earth,
bloodandfire and columns ofsmoke [Joel 3:3 (2:30)].13
4. The Fourth Sign. The Holy One, blessed be he, makes a dew of healing
descend to heal the blood, and the ordinary people14 will drink of it and be cured of the
diseases, as it is said, I will be as the dew to Israel; he shall blossom as the lily, he
shall strike root as Lebanon [Hos 14:6(5)].
5. The Fifth Sign. The Holy One, blessed be he, turns the sun to darkness for
three days, as it is said, The sun will be turned to darkness and the moon to blood [Joel
3:4 (2:31)]. 2. After three days the Holy One, blessed be he, restores it to its former
state, as it is said, They will be gathered together as prisoners in a pit; they will be
shut up in prison, and after many days they will be released [Isa 24:22], 3. And the
nations of the world will be terrified and abashed, knowing that all these signs are
because of Israel, and many of them become secret Jews, as it is said, Those who
adhere to vain idols willforsake theirfaithful love [Jon 2:9(8)].
6. The Sixth Sign. The Holy One, blessed be he, makes evil Edom rule over all
the world, as we said above. 2. And another king of the Romans will arise, who will
rule over all the world for nine months and lay waste many countries. 3. And he will
rage against Israel and impose heavy tribute on them. 4. And Israel will be in great
distress at this time because of the number of decrees and perturbations proclaimed
against them every day. And Israel will decrease and waste away at this time, and
[there will be] no helper for Israel. And Isaiah prophesied of this time and said, He saw
there was no man and he was astounded, etc. [Isa 59:16], 5. At the end of the nine
13 It is not clear why the writer cites Joel as Hosea. He may regard Hosea, the first of the Twelve
prophets, as representative of them all. Or it may be an error.
14 That is, those neither righteous nor wicked.
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months Messiah ben Joseph will appear, and his name is Nehemiah ben Hoshiel, and
with him the tribe ofEphraim, Manasseh, and Benjamin, and some of the sons of Gad.
6. And Israel hears in all the countries that the Messiah of the Lord has come, and a
few from every province and city gather to him, as it is said in Jeremiah, Return,
rebellious sons, says the Lord, for I am your master, and I will take you, one from a
city and twofrom a clan, and bringyou to Zion [Jer 3:14], 7. And Messiah ben Joseph
will come and stir himself up for his war with the King of Edom. He will conquer
Edom and kill heaps and heaps and heaps of them. And he will kill the King of Edom
and destroy the country of the Romans and will bring out some of the vessels of the
sanctuary of the sons of Israel, which are in the temple15 of Julianus Caesar.16 And he
will go to Jerusalem, and Israel will hear and gather to him. 8. And the King of Egypt
will make peace with him, and he will kill all the people of the countries around
Jerusalem as far as Damascus and Ashkelon. And all the people of the world will hear
and great terror will fall upon them.
7. The Seventh Sign. The Holy One, blessed be he, the master of wonders,
performs a miracle in the world. 2. They say there is a stone in Rome which has the
form of a shapely girl, and it17 was not made by human hand, but the Holy One, blessed
be he, made it thus by his power. 3. And the wicked nations of the world, the sons of
Belial, abuse it and lie with it. And the Holy One, blessed be he, preserves their drops
[of semen] in the stone and creates in it a being and forms in it a child. And it splits
apart and out of it comes a human form. His name is Armilus the Satan. This is he
whom the nations call Antichrist. And his height is twelve cubits and his width twelve
cubits. There is a span between his two eyes and they are dark red. And the hair of his
head is as if coloured gold. 4. The soles of his feet are green and he has two heads. 5.
And he will go along to evil Edom and say to them, "I am Messiah. I am your God."
Thereupon they believe in him and make him rule over them. All the sons of Esau are
spellbound by him, and going with him march out and crush all the countries. And he
says to the sons of Esau, "Bring me my Torah, which I gave you." 6. And they bring
him their prayers.18 And he says to them, "This which I gave you is true." And he says
to the nations of the world, "Trust in me, for I am your Messiah." Thereupon they trust
in him. 7. At that time he sends to Nehemiah ben Hoshiel and all Israel and says to
15 Or palace.
16 Flavius Claudius Julianus, known as Julian the Apostate (331-363 CE), Roman emperor from 361-
363 CE.
17 Or she, and so throughout 2 and 3.
18 The term prayers seems unusual. The reason for its use may have been to introduce a deliberate
wordplay between rflbafi prayers, and raban triviality, obscenity, referring, in the context, to the NT
or other Christian writings.
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them, "Bring me your Torah and testify of me that I am your God." Thereupon they
are afraid and look anxiously at one another. 8. At that time Nehemiah ben Hoshiel will
rise up with 30,000 warriors of the warriors of the sons of Ephraim. And they will take
the Book of Torah and read before him, I am the Lordyour God. You shall have no
other gods before me [Ex 20:2-3; Dt 5:6-7], 9. And he will say to them, "There is
nothing in this Torah of yours. But come, testify ofme that I am God in the same way
that all the nations have done." 10. Thereupon Nehemiah will withstand him, and he
[Armilus] will say to his servants, "Seize him and bind him!" 11. Thereupon Nehemiah
ben Hoshiel will rise up, and the 30,000 who are with him, and do battle with him. And
they will kill 20,000 of them. 12. Thereupon the fury of evil Armilus will burn, and he
will gather all the forces of the world to the Valley of Judgment [Joel 4:14], And he
will do battle with Israel. And they [Israel] will kill heaps and heaps of them, but only a
few will be smitten from Israel. But Messiah of the Lord will be killed. And ministering
angels will come and carry him away and hide him with the eternal fathers.19
Thereupon the courage of Israel will melt and their strength will weaken. But evil
Armilus will not know that Messiah is dead. For if he knew, he would leave neither
survivor nor fugitive of Israel. 14. And at that time all the nations of the world drive
Israel out of their countries and they do not let them live in their countries. And they
say, "You saw the people despised and humiliated, who rebelled against us and set up
a king."20 And there will be distress for Israel, such as never was from ancient days to
this time. 15. And at this time Michael will arise to purge the wicked from Israel, as it
is said, At that time Michael, the great prince who is appointed over the sons ofyour
people, will arise. And there shall be distress such as never was, etc. [Dan 12:1].
16. Thereupon all Israel will flee into the deserts, and every one whose mind is in
doubt will return to the nations of the world and they will say, "This redemption for
which we wait is because the Messiah was killed." 17. And all who are not waiting for
the redemption will become ashamed of it and return to the nations of the world.
18. At that time the Holy One, blessed be he, tests Israel and refines them like silver
and gold. 19. As it is said in Zechariah, And I will bring a third of them through fire,
and refine them as silver is refined [Zech 13:9], And it is written in Ezekiel, I will
purge you of those who rebel against me, etc. [Ezk 20:38], 20. And in Daniel it is
written, Many will be purified, made spotless and refined, but the wickedwill continue
to be wicked, etc. [Dan 12:10], And all the remnant of Israel, the holy and ritually
clean, will be in the desert of Judah forty-five days and they will subsist by eating salt
herbs and they will pluck leaves from shrubs. 21. And in them is fulfilled what is said in
19 That is, the heroes of the OT. See the Hebrew of Sir 44:1.
20 Or possibly, "Ha\>e you seen the people ... ?"
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Hosea, Therefore I am now going to allure her; I will lead her into the desert and
speak tenderly to her [Hos 2:16(14)]. 22. And the number of days is forty-five because
it is said, From the time that the daily sacrifice is abolished and to the setting up of
the abomination that makes desolate [there will be\ 1,290 [days'] [Dan 12:11],
23. And it is written, Blessed is the one who waits for and reaches the end of 1,335
[days] [Dan 12:12], 24. Between these there are forty-five days. 25. At this time all the
wicked of Israel, who were not worthy to see the redemption, will perish. 26. And
Armilus will go and make war against Egypt and capture it, as it is said, And the land
ofEgypt will not escape [Dan 11:42], And he will turn his face to Jerusalem to destroy
it a second time, as it is said, He will pitch his royal tents between the seas at the
beautiful holy mountain. Yet he will come to his end and no-one will help him [Dan
11:45],
8. The Eighth Sign. Michael will stand and blow three blasts upon the shofar,
as it is said, And in that day a great shofar will sound, and those perishing will come,
etc. [Isa 27:13], And it is written, The Lord God will sound the shofar and march in
the storms of the south [Zech 9:14], 2. At the first blast Messiah ben David will reveal
himself, and Elijah the prophet, to the purified righteous of Israel who fled to the
desert of Judah. At the end of forty-five days their courage will return and they will
strengthen their feeble hands and make firm their weak knees. 3. And the remnant of
Israel in all the world will hear the sound of the shofar and they will know that the
Lord is mustering them and that the final redemption has come. And they will gather
and come, as it is said, And those perishing in the land of Assyria come, etc. [Isa
27:13], And at this sound fear and trembling will fall on the nations of the world, and
terrible diseases will fall on them. 4. And Israel will gird themselves for departure. And
Messiah ben David will go, and Elijah the prophet, with the righteous ones who
returned from the desert of Judah, and with all of gathered Israel, and he will go to
Jerusalem. And he will ascend the ascents21 to the remains of the temple and take his
seat there. And Armilus will hear that a king has arisen for Israel and he will say, "How
long will this contemptible little nation act like this?" Thereupon he will gather all the
armies of the nations of the world and go to make war with the Messiah of the Lord.
And then the Holy One, blessed be he, needs nothing for the battle, but to say to him
[Messiah ben David], Sit at my right hand [Ps 110:1], And he [Messiah ben David]
will say to Israel, Stand firm and see the deliverance of the Lord which he will
accomplish for you today [Ex 14:13], Thereupon the Holy One, blessed be he, fights
against them, as it is said, And the Lord will go forth andfight against those nations
21 Or, steps.
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as he fights on a day of battle [Zech 12:3], 5. And the Holy One, blessed be he, makes
fire and brimstone come down from the heavens, as it is said, I will execute judgment
upon him with plague and hail, and I will pour out torrential rain and hailstones, etc.
[Ezk 38:22], 6. Thereupon evil Armilus will die, he and all his army, and evil Edom,
who laid waste the temple of our God and exiled us from our land. And at that time
Israel will wreak on them a great vengeance, as it is said, The house ofJacob will be a
fire and the house ofJoseph a flame, and the house ofEsau will be stubble, etc. [Ob
18].
9. The Ninth Sign. Michael will blow a great blast [upon the shofar] and the
catacombs of the dead in Jerusalem will break open and the Holy One, blessed be he,
will make them live. And Messiah ben David will proceed, and Elijah the prophet, and
they will revive Messiah ben Joseph, who was gathered [in death] at the gates of
Jerusalem. And they will send Messiah ben David for the remnant of Israel scattered in
all the lands. 2. Thereupon all the kings of the nations of the world will lift them on
their shoulders and bring them [to Jerusalem], etc.
10. The Tenth Sign. Michael blows a great blast [upon the shofar] and the
Holy One, blessed be he, brings out all the tribes [of Israel] from the River Gozan, and
Halah, and Habor, and the cities of Media.22 And they will come with the sons of
Moses without number. 2. The land is like the Garden of Eden before them, and
behind them a flame burns [Joel 2:3], and they will not leave behind a [single]
possession of the nations of the world.23 When the tribes depart, clouds of glory will
surround them, and the Holy One, blessed be he, will go before them, as it is said, He
who breaks through will go up before them [Mic 2:13], And the Holy One, blessed be
he, will open the springs of the tree of life to them and will make them drink by the
road, as it is said in Isaiah, I will open rivers on barren heights, and springs within the
valleys; I will make the desert a pool of water, and the parched land into
fountainheads of water [Isa 41:18], 3. And it is written, They shall not hunger or
thirst, neither shall scorching wind nor sun smite them, etc. [Isa 49:10], 4. The Holy
One, blessed be he, make us worthy to see the redemption quickly, and make us
worthy to see the shining temple.24 5. May he establish among us a convocation, as it is
written, Behold, Iwill restore the fortunes of the tents ofJacob, and have compassion
on his dwellings; the city will be rebuilt on its ruins and the palace stand in its proper
place [Jer 30:18], May he establish for us all his consolations and promises, as it is said
22 These are the places, according to 2 Ki 17:6 and 1 Chr 5:26, to which the Assyrians carried the
captives of Samaria.
23 That is, they will plunder the nations as at the exodus from Egypt (Gen 15:14; Ex 11: Iff; 12:35-36;
Ps 105:37).
24 Or, The Holy One, blessed be he, will make us worthy, etc. And so through v. 5.
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by his prophets, and it is written, At that time Iwill bringyou, and at that time when I
have gatheredyou, I will surely give you honour and renown [Zep 3:20],
The Signs of the Messiah are Ended.
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Sefer Zerubbabel.
This does not pretend to be a critical edition of Sefer Zerubbabel. It has been made
solely for the purposes of this present thesis. Those who wish to familiarise themselves
with the extensive textual variants should compare the texts of Jellinek, Wertheimer,
Eben-Shmuel, and Eisenstein, together with the Cairo Genizah manuscripts.1 The
following is simply a translation of Jellinek's text, together with the variant readings
which he includes. I have inserted these variants in the main text, as does Jellinek. The
formula, v.r. (variant reading), is employed to render Jellinek's K"2 and rpOItt K"2 is
rendered, v.r. adds. The sentences of Jellinek's text have been enumerated.
Sefer Zerubbabel was a popular work. It exists in 'countless medieval manuscripts,'
deriving from all the main centres of medieval Judaism.2 It was widely accepted by
Jews of almost every ideology, the principle exception being Maimonides and his
followers, who found it incompatible with their view that the Messiah was to be an
earthly Davidic king who would die a natural death and be succeeded by his
descendants.3 This popularity led to a profusion of texts and, inevitably, textual
variants, and our text is sometimes bewildering in its multiplicity of names and
pseudonyms.
As regards dating, Baron suggests that some manuscripts indicate 638 CE as the year
of redemption, which would indicate that these texts originated shortly before that
time.
By identifying the recurring name Sirois with a king of Persia by that name, Levi
reinterpreted the entire tract within the context of the final stages of the Perso-Byzantine
war and the rise of Islam (629-36). His argument was accepted by Ibn Shemuel who
added the observation that, in the version published by Levi from a Bodleian manuscript,
the date of 990 years could relate not to the fall of Jerusalem (a second passage mentions
specifically "Jerusalem's ruins"), but rather to the building of the Second Temple which,
according to Jewish tradition, had lasted altogether 420 years. Subtracting these 420
years, the prediction aimed at the remaining 570 years after the fall of Jerusalem in 68
CE, that is at the year 63 8 .4
1 Jellinek, Bet ha-Midrash, 11:54-57; Wertheimer, Batei Midrashot, 495-505; Eben-Shmuel, Midreshe
Geullah, 71-88, 379-79. The Genizah texts are in Hopkins, Miscellany, 10, 15, 64f., 72f.
2 J. Dan, "Zerubbabel, Book of," EJ 16:1002.
3 J. Dan, "Zerubbabel, Book of," EJ 16:1002; A. Hyman, "Maimonides, Moses." EJ 11:776.
4 Baron, History, V:354. Baron is referring to Levi, I, "L'apocalypse de Zorobabel et le roi de Perse
Siroes," Revue des Etudes Juives 68 (1914) 129-60; 69 (1919) 108-21; 71 (1920) 57-65. This Persian
king does not appear in Jellinek's text.
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The work's silence on Islam would also appear to indicate a date some years before the
Muslim conquest of Jerusalem in 638 CE. For midrashim of the Islamic period, such as
Nistarot Rav Shimon ben Yohai and Pirqe Mashiah, generally make reference to the
Arabs.5 A date sometime in the early seventh century would therefore appear likely.
.^nnvrr -IDS
(na nKnn K"j) rmrp nrm Vm^Ka p ^amnt ^k mn naK inn i
by OEKn naK nKnnn pnnn tt ^ann tett nKi 2 .rmn nKnnn
imnnn mnn tt nnK -pnn (nniKi K"2) nniKi mn nm
mn^nn nan 4 .mn^aV nan nny mm "pK nnK^ by an1? nrtJ 3
b Km 6 piny nK nniKi 5 .rrnm nna 'mmnT nnKn b nnKn mnan
■»nyna v?ip 7 .imn b& wk mm naKn myw pn kwj) Vip
ti^qd pimKi K"j) nnniKi n^mnm ^anKi mpKi e EmKn *6 inKnm
b nnKn my inn rpn (ann1? Kn) nay nnK man 9 Ena^ mQKi
ap ^m (rmp K"J) 'nop 11 .^ku/k nn imw 10 .nnn ^ka ^yk ki
fa mn mKam 14 En mn bx nnKn 13 .-pmK b nnKn 12 Em K^nKi
b nm ffmn na K*>ni nVimn nan nnnn nm^m pKn pm tnnan
riK nmnKi ^Knw ti^k aa nK m^n^i ^ann1? mm tnpKi iixn
nnK 15 eiio i^m a ainaKi was tikdh a kik nniKi aiKom aaa
nnKn i6 mm tEnn -pniKm "pa mm ^nn may naK ^Kna^ t6k Kin
naKO ^ki 17 .pian mpn (ni^n na Kn) tpinn na b& p"7 bx "n
mm aa mam a ym mQKi 19 .nK^n *|V ran ^k nnKn is .mm
.pnnK^n Kn) hq i1? nn ^nnnt nan yuan aan bx nnKn 20 .yam
nn nm^m ynK k^ (nan nn K"i) nam nKai m mn nniKi pKi2i
anam 23 .mn nKQin ^nann \yrb a Kmn ^k bx nnKn 22 .mpnn
nmn Kin it bx nnKn 24 .ntn mpnn na nn V7 m^Kai ainm mm
nm nriK a nnK b nniKi Kn) ap ki ny K^m nn moK nKa nnn
ny ny nn niDK nK\y nan man nK ^k nnKn mn nayn nm apnn
ainnom t»Vk oaKi maKi unn yin no ainnon jikt anam 25 .(yp
27 .annn nriK nn^ nnn ^ki Knm ^k iC7K nnKn 26 EnKm a my
^nn nym ^k nnm mm 28 .nnK t6k n^an a "iyna myna nniki
anKii 30 .^Kna15 m na^ nn vbx nniKi 29 .imnn pK mnn nan nQ1
5 These are included in this appendix. See NRSbY 3-7; PirM 43.
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nn my qmw kwa) *6k nnKn b& Ka maAa ^ya wx mm nnmn b
Kin "o (b nnKn nvwn yp Ka1 mn mnnKi mnyi nu/n mu/n^ ^KU/n
nn^n^ Kin mnyi pAa "o^n nyi ammo ny nn^Au/ ^Knun KaY nu/ mn
.pKnn Kru; pK p uiVmnKi maiy q^nn nyi m mu/n ny m nnn^n
pAa pK ^aa nnnaK iik mAmu/ "uk qK^nn b nnKn pnuun qom 31
mAmu/ nKi pin'7 nayna apy^ ny mpaKAi pny riK nns nu/K Kin nKi
Kin nKi bxbn yu/im1? rn^AAu/ nKi m nun muz m imm ^Knu/*7 riK
Kip*7 nn nmAKi nnn ^ku/ ^aariT nriKi 32 uanpa wu/i mn nu/n mu/u/
K"j) yp ny ny pa pDYn m mu/n m b nnKn 33 .nwn mnnKa qny^
mi mm n'mn ^Kmy p nmn mun yp nya Ka17 nu/K m mum ^ nnKn
pnuunb m^Ku/ 'aki (yp ny ny pa lmaYn mn inKu/n ^Knun q^n
nun^ nm nam nran nK nn man1? ■'"u/n pp nyiun nun *6k iqk'1
kwa) k'oiuak nu/n nun inmn qiA nnKn mn^n n annm na "nan kyjii
qmm K"j) nam nnKi myinu/n Ana nm i^Kn mniKi (KoiuAKn unuK
nynn^ muz a"i nmu/ nnm muz an niKn h myn ma^u/ai (Anmu/n1?
nnu/y inmu/m nn^n nn/nu/ na m^nn nam (Kmn mn^una^ kwa)
niKn 'U q^ mu/n nm iniKm mnnn norm nn mnm Tu/ym na nn^n
.nYnpVi nKU/A^ n^uA^ n^KA^ lu/np ny man m nyiu/n mm mu; 'Yi
Kin (nnpu; ]n K"A) npum nmn nK na ^an^ m pp nu/K nunni34
mm nu/m pnK nun Kim 35 .p^nai my qmm kwa) npna pm Kim
nmpu; ^imn py pyn nyn ^niKa nna nu/K nunn Kim 36 .^Knur» q^n
pn 37 .nnaK p mum im nu/i Knnu Km npna im nty^K p im^Ki
m Ka"7 nn mnK *0 nnKm (^Kam^ nniKi kwa) ^Km^Ku; p ^aaint
nnu; m Ka^ qui"7 p n^u/n b nnKm 38 .nKt ^a nnK mm nm ^Knu/17
n^unma nnu; -n nnni nnK unKa ^Knu/-7 ^a yapm na n^an nnK
^Knu/n n^mA nny mmi by una q^n r6y tki ]anp lampm
nna m |nm n1? m ]nl nu;K nunn ny ran ]m nu/K na r^an KYm
by m^aj man ■'ynu/ai 39 .yu/n mn1 nun mnK nK u/^k lAnmi nmy mn
pK n^Knn m pami 40 .u/mp ny by nnKn b nnnn i^ mnnKi na
Kim ui^mnK mnn kapi nny ]uu/ aau/'7 nit pK ^k nnKm nu/K mnna
mn7 ia pnK7 xbw m ina^ mny m pKi i^a n^iyn ^a by qi^n7
nu; lAnmi n^u/m^ nm^nn nnu/y ny ^Knu/17 pKa Kam nu/pn lanna
hk na ^Yam nanna ^Knun i^Am my npHY nnu/y u/un qum p n^u/n
it nnn^m (yu/n iniK nKn"7 k^i) yu/n miK Ka17 k^ nu/ nnmy nmn
n^iya nmna nmn k^u/ ^Knu/ra nnY mm tki tk 41 .aK u/nna mnn
]uu/ yu/n iniK nnK lyu"7 n"K ^ai mnannai mnym nmmYa iciAm
Anmu/ ^K^u/in ]a mnm nK ^Knu/7 ^a maom ^Knunn pn oi^mnK
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42 .m lyr ib tpyi mm nyuz ^b nn^uzin ln^na mrrrn
(t7KiU7>' bi bw t\x)V p nmn by tpoin K"a) tike b mm mm •'ynuzm
IK^nn Kin "o yiKi ^k mK^n jik n^uzn ynuzn 'n ^b ^nnn1? mpKi
vVk iniKi 44 .^nmiT ^ nn *6k inKi 43 man1? mnnuzKi *0 imm
-|Vk mun ^ann ^kuz ^nmit inKi pi piuun nnyi 45 .mi la^nnn
'n *»n inKi ^k pi 47 .^kiuz1' 1a Km min iniKi ^kuzki 46 pnyn
T»^k nn^uz uzipn ^ipn *o ■'"uzn nuzyn riK ybn iniK ^n "»ar6uz iuzk
pn^ trun ^k Ka nun bull)! bx, inKi 48 .^kuzii iuzk bi riK -pran^
bK inKi 49 .nm dttVk nun mm nnK n "p^K iniK hk iuzk^
y6k lKam ^kdik riypn ^y inyi jou uzmn niKnn Km ^Kiay p oma
m nn^uz iuzk muzn Kin hk ^Kiay p inK1 nn^i bx^w ran bi
nriKuz inn mini nrann in innn nmnm im nn^yn^i nniuzn1?
npa nan uzn'm innn in iymi (in mnK1 kVi tpoin K"2) iniK nnn
p K"j) rrom jik vmi lmpn lm^K inyi n^uzim nyuzn Kmi nuzin^n
mnin niK^n1? n piuun nynuzn -pi so .in umKi (nnn ^kti^kuz
am by nam im^Ki nnan »n nyiuzn mm nauz m niKn 'U n^uzim
nam on nnyy lm^uznuz ^Kity nan ^n ikipi VKinan lKipn ^nm
bn tpKi ma ma vmi nuzn ^yk iKimi nip my ^yn tki nmniu/
uzra nnn Din nnVn irnyan ypm mm nrninn inn ">"uzn in mipn
immni uzi^raiK bw nnKn nam in p muzn Kmi nKap my mnn^n
iki1 pyn py muz tpoin K"i) pyn py pm muzn »n riK lKm ^Kiiy "7m
nn^n pnuz u/m^i iu;Kin nyw ymm rnnn^n u/mn (pm m mu;n
nnnu; lu^nn ^KniK nypnn nmin nn^n D^n l^nn l^^nm oi^miKn
niKn mi tf7K nKn pnu; •'u/int7i niKn uznn tpx »n y^on mnpnn
^may p nraa Kn^ mt nnKisi .miimi nuzKin mnmi ^Kiuzm
mmi n^unm mmn muz** nK uzinm n,'t7uzii''[7 l^yi im^Ki imarai
^Kiuzn nnm nma 'nb myn nnnnip mnpn ^kiuz^ nViiA nnnuz
tpoim n^yn^ mnn nnn nnn iKn nnuzn umini nn nn mnuzKinn
man iyi pinKn am iy ^lmnmaai nitan ]n in nmim ^iiKn nn
.nnn ,uzki (nuznn K"2) by nana mm ^amn nai niD ma ^nan
^mm nnni mnan in pan1? b inKn pn nnuz nn b ^kuzki 52
:pmm
mKn tanuz rn mniKn by imp1' iuzk ta^n^n niuzyn nn 53
a 55 ,nm nannn (DimuiK Kwa) oinniK nuzn 54 .K^nnoKn oip^o
Diiumi m 57 .kbin (d^iks Kwa) diki^d h 56 .Knnn (dbv K"a) oi^p
Kin 't 59 .(K^DKn oi^ipiin Kwa) Km^tn oia^pn 158 .Kmnnn
K"a) mao^Don mnuz 60 .(Knnin oiainnK Kwa) mniKn omoniK
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"> 62 .(unon |rp\y K"j) 'Dnan ona 'U 6i .nnra nnxn (muo^yax
nnra iu/k-i nyw tn^mx mm rrn tpow x"j) paw p uj^ktix
■'jxz/n rnmpy iram pyV py p mt tpy nn T^n "apy "rv vti ^inai
^y imp1 my lxirrw nra^n rntyyi una tkt7 vxn ^ai b pTpip
rmprr mKin rarryi 64 .roVmrr t6 nrpm nnK to 63 .(rnmxrr
T73 K"2) rrawnj n^mnn ran iy uxora n^u/nn m^n nu/x naiojn
:(irm rnnm na^nrr 'rb rrrpm
j^mvit nat? p^t>
The Book of Zerubbabel.
1. The message which came to Zerubbabel ben Shealtiel, the Prince of Judah; (v.r.
he showed me there) this vision. 2. I was praying before the Lord in a trance, the vision
which I saw at the River Kebar, when I said (v.r. and saying), "Blessed are you, Lord,
who raises the dead."
3. My heart murmured within me, saying, "How will be the appearance of the
eternal Temple?"
4. And he answered me from the doors of heaven, and said to me, "Are you,
Zerubbabel, Prince of Judah?"
5. And I said, "I am your servant."
6. And a voice came forth to me (v.r. and answered me) and spoke to me as a man
speaks to his friend. 7. His voice I heard, but his form I did not see. 8. And I rose and
prayed as before, and I said (v.r. and I concluded) my prayer and I returned to my
house.
9. And on the eleventh day of Adar (v.r. of the month) he was speaking with me
and he said to me, "Come to me. Ask ofme."
10. And I said, "What should I ask for? 11. Few (v.r. short) are the days [until] my
end, and I am completing my days."
12. And he said to me, "I will revive you." 13. And he said to me, "Be revived."
14. And a wind lifted me up between the heavens and the earth, and brought me to
Nineveh the great city, and it is a city of blood. And I was in great distress. And I arose
from distress to pray and entreat the face of the God of Israel. And I confessed my
transgression and my sin, and said, "I am the one who has sinned, transgressed, and
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become guilty, which has led to my grief.6 15. You are he who is the God of Israel,
who made everything by the breath of your mouth, and at your word the dead will
live."
16. And the Lord said to me, "Go to the house of shame (v.r. house of pleasure),
the place of desire."7 17. And I went as he commanded me. 18. And he said to me,
"Turn and go further off." 19. And I turned and it wearied me. And I saw a man
despised and crushed.
20. The man who was crushed and despised said to me, "Zerubbabel, what (v.r.
business) are you doing here?"
21. And I answered and said, "The Spirit of the Lord lifted me up, to where (v.r. to
this city) I know not, and brought me to this place."
22. And he said to me, "Do not fear, because it was in order to be shown this that
you were brought here."
23. And when I heard his words I was reassured, and I asked him, "What is the
name of this place?"
24. And he said, "This is great Rome in which I am bound in prison until my
appointed time."
(v.r. And I said to him, "My Lord, who are you, and what do you want, and what
are you doing here?"
And he said to me, "I am the Messiah of the Lord, who am bound here until the
time of the end.") 25. When I heard this, I hid my face for a moment before him, and
again I looked at him, and again I hid [my face] because I was afraid. 26. And he told
me, "Do not fear and do not be dismayed. Why are you silent?"
27. And I said, "I have heard ofyour fame, for you are the Messiah ofmy God." 28.
And thereupon he seemed to me like a youth, the perfection of beauty and loveliness, a
peerless young man. 29. And I said to him, "When will the light of Israel shine?"
30. And as I was speaking to him, behold! a winged man came to me and he said to
me, (v.r. adds: "What more will you ask the Messiah of the Lord?
And I answered and said, "When will the time of redemption come?"
6 Or possibly, led to my grievous offence.
7 Or possibly, the house ofexchange (v.r. house ofpleasure), the market place, rpin was the binding
passage in a legal document (Jastrow, 11:1658). But HQlin and rpnn also mean decay, filth, and the
phrase tpTin/HD"V1Jin rPH DIplD is attested as meaning obscenity or genitalia (Jastrow, 11:1658).
plttf can denote both sexual desire and market (Jastrow, 11:1540-41). I have chosen the more
lascivious interpretation as that seems to be the one favoured by the alternative reading mifbn JTO.
The double meaning may be intended, possibly indicating the kind of business transacted in certain
quarters of the market.
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And he told me) that he8 was the commander of Israel's host who fought with
Sennacherib and with the kings of Canaan, and he is destined to fight the war of the
Lord with the Messiah of the Lord, and with the brazen-faced king, and Armilus ben
Eben, who came out of the stone.9
31. And Metatron spoke again and he told me, "I am the angel who led Abraham in
all the land of Canaan, and I am he who preserved Isaac, and wrestled with Jacob at
the fords of the Jabbok. I am he who led Israel in the wilderness for forty years in the
name of the Lord. I am he who appeared to Joshua at Gilgal. And I am he whose name
is like the name of my master, and his name is in my inmost being. 32. And you,
Zerubbabel, ask me and I will tell how he will call your people in the latter days."
33. And he said to me, "This is the Messiah of the Lord, who is hidden here until
the time of the end." (v.r. And he said to me, "[This is] Messiah of the Lord who will
come at the time of the end, and his name is Menahem ben Ammiel, and he was born in
the days of David, King of Israel, and a wind took him up and hid him here until the
time of the end.")
And I asked Metatron, and he said to me, "The blessed Lord will give a sceptre of
deliverance to Hefzibah, the mother of Menahem, and a star will shine before her and
she will go forth and kill two kings. The first is Noph from Teman, and the name of the
second is Antioch (v.r. Asarnu from Antioch). And these signs will take place in the
Feast of Weeks, and the message will come true (v.r. adds: when he is killed). And
when the city is built 420 years it will be desolated a second time, and [there will be]
twenty years of servitude (v.r. Roman oppression) to Rome. And they will make
seventy kings rule in it. And when ten kings have been completed in it, the tenth will
desolate the sanctuary, and cause the daily burnt offering to turn aside. And from that
day 990 years will be reckoned to you, [and then] will be the salvation of the Lord.
And he will remember his holy people, to redeem them, and take them, and carry them,
and gather them. 34. And the staff which the Lord will give to Hefzibah, the mother of
Menahem, is of almond (v.r. of [the wood of] almond trees), and it is hidden in Rakkat
(v.r. adds: a town ofNaphtali). 35. And it is the staff of Aaron, and Moses, and David,
King of Israel. 36. And it is the staff which sprouted in the Tent of Meeting, and gave
forth flowers, and bore almonds, and Elijah ben Eleazar hid it in Rakkat, which is
Tiberias. And there Messiah ben Ephraim hid it."10
8 The latter part of the sentence suggests that the pronoun indicates the winged man, Metatron, rather
than the Messiah.
9 For Armilus origin as the offspring of Satan and a statue, see SelZ 40; OM 7:2-3.
10 Moore, Judaism, II:358n, notes that some rabbinic literature identifies Elijah with Phineas (eg. PRE
66b). Such a belief would account for Elijah's patronymic here. Stranger still is the apparent
identification of Elijah with Messiah ben Ephraim, a belief which I am aware of nowhere else.
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37. And Zerubbabel ben Shealtiel answered (v.r. and said to Michael) and said,
"Please, my Lord, when will the light of Israel come, and what will be after all this?"
38. And he said to me, "Messiah ben Joseph will come five years after Hefzibah,
and will gather all Israel as one man. And they will remain forty years in Jerusalem and
will offer sacrifice. And then the King of Persia will go up against Israel and there will
be great distress in Israel. And Hefzibah, wife ofNathan the prophet, will go forth with
the staff which the Lord will give her. And the Lord will give them [the Persian army]
a spirit of dizziness and they will kill each other, and wickedness will die there."
39. And when I heard his words I fell on my face and said to him, "Tell me the truth
concerning the holy nation."
40. And he took me and showed me a stone in the shape of a woman, and he said to
me, "Satan will lie with this stone, [and it will become pregnant,] and Armilus will
come out of it. And he will rule over all the world and no-one will stand before him,
and all who will not believe in him will die by his heavy sword. And he will enter the
land of Israel with ten kings, [and they will go] to Jerusalem, and there they will kill
Messiah ben Joseph and sixteen righteous ones with him. And Israel will be exiled in
the wilderness, but Hefzibah, the mother ofMenahem, will remain there. That evil one
will not enter (and that evil one will not see). And this war will be in the month of Ab.
41. And there and then there will be trouble for Israel such as never was like it ever in
the world. And they will flee into towers, and caves in the wilderness. All the nations
of the world will encamp behind this evil Satan" Armilus, except Israel. All Israel will
mourn Nehemiah ben Hoshiel who was slain. His corpse will be thrown before the gate
of Jerusalem, but the beasts and the birds will not touch it."
42. When I heard his words it distressed me greatly (v.r. adds: about the slaying of
ben Joseph and about all Israel). And I arose to pray before the Lord, and he heard and
sent his angel to me, and I knew that he was the angel who had been speaking to me,
and I fell prostrate before him.
43. And he said to me, "What is wrong with you, Zerubbabel?"
44. And I said to him, "A spirit terrified me."
45. And Metatron stood and answered, and said, "Zerubbabel, ask of me before I
go away from you."
46. And I asked him and said, "When will the light of Israel come?"
47. And he answered me and said, "As the Lord lives, who sent me, I will tell you
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48. And Michael said to me, "Draw near to me, and give heed to what I say to you,
for the message is true, in the name of the living God." 49. And he said to me,
"Menahem ben Ammiel will come suddenly in the month of Nisan and stand on the
Valley of Arbel,12 and all the sages of Israel will go out to him. And ben Ammiel will
say to them, "I am the Messiah, whom the Lord has sent to announce good news to
you, and to save you from the hand of your enemies." But the sages will regard him
and despise him, like you yourself despised him (v.r. adds: and did not believe in him).
And his anger will burn in him, and he will put on garments of vengeance for clothing,
and he will go to the gates of Jerusalem, and Elijah with him, and they will awaken and
revive Nehemiah (v.r. ben Shealtiel,13 who was slain). And they [the sages] will believe
in him.
50. And so Metatron swore to me that for the completion of the desolation of
Jerusalem [there will be] 990 years, [and then] will be the salvation of the Lord.
Menahem ben Ammiel and Elijah will stand beside the Great Sea and read aloud from
the prophets, and all the corpses of the Israelites, who threw themselves into the sea
because of their captivity, will come out. And then the assembly of Korah will ascend,
and they will come with Moses. And those who died in the wilderness will live, and
gather to the host of the Korahites. And the blessed Lord will descend upon the Mount
of Olives, and the Mount will split at his shout. And he will fight with those nations,
and like a man ofwar he will stir up his zeal. Messiah ben David will come, and he will
blow into the nostrils ofArmilus, and they will kill him. All Israel will see the return of
the Lord to Zion eye to eye, (v.r. adds: as it is said, Eye to eye they will see the return
of the Lord to Zion [Isa 52:8]), like a man of war, and a helmet of salvation upon his
head, and clad in a breastplate. And he will make war with Armilus and with his
troops, and all of them will fall down dead corpses in the Valley of Arbel. The
survivors, 5,500 of them, will escape and assemble in Sela.14 But 100,500 from Israel,
clad in armour and with Nehemiah at their head, will kill them.
51. And after this Menahem ben Ammiel will come, and Nehemiah and Elijah, and
they will ascend to Jerusalem. In the month of Ab they will restore15 the ruins of
Jerusalem and there will be great joy for Israel. They will present their offerings, and
the sacrifice of Judah and Israel will be pleasing to the Lord as in the beginning. He
12 In Galilee, near Zepphoris.
13 Messiah ben Joseph bears the pseudonym Nehemiah ben Hoshiel, in this text (41) and elsewhere
0Otot ha Mashiah 6:5; 7:7-11). But Nehemiah ben Shealtiel would seem to be a reference to the
biblical Nehemiah, whom some later traditions identify with biblical Zerubbabel [J. Dan, "Zerubbabel,
Book of," EJ 16:1002], The text may therefore be saying that the historical Zerubabel will reappear.
14 That is, Petra of the Edomites (cf. Judg 1:36; 2Ki 14:7; Isa 16:1), continuing the identification of
Rome and Edom.
15 That is, taking "nttf as defective for the Hiphil of 21®, a variant attested at Dt 1:22.
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will smell the odour of our sweet incense, and he will rejoice greatly in the splendour
of the Temple superbly rebuilt, and he will increase its length and breadth. He will rule
from the sunrise and from the Great Desert to the Western Sea and to the great river,
River Euphrates.16 Moreover the Temple will be built en (v.r. five) mountaintops.
52. And I asked him, "What are their names?"
And he replied and said to me, "Lebanon, Mount Moriah, Tabor, Carmel, and
Hermon." 53. And these are the ten kings which will arise over the nations for seven
years. The first: Seleucus from Spain.17 54. The second Armanius18 (v.r. Artimus) from
the province of the sea. 55. Three: Killus19 (v.r. Tallis) from Geta. 56. Four: Paluus
(v.r. Paulus) from Gallia.20 57. Five: Romatrius from Mauretania.21 58. Six: Meclinius
from Zaltaia (v.r. Mercurius from Italia22). 59. Seven: he is Arctonius from Adamius
(v.r. Actonius from Rodamia). 60. Eighth: Maspalisnium (v.r. Aphalistius) from Aram
Naharaim. 61. Nine: Paros of the Persians (v.r. Shiron from Persia). 62. Ten: Armilus
ben Shaphon. (v.r. adds: And this is the distinguishing mark of Armilus' appearance.
The hair of his head is like gold and like straw, and his hands [reach] to his heels. This
is [the appearance of] his eye. [There is] a span between one eye and the other, and his
eyes are crooked. He has two heads, and all who see him are afraid of him. Ten kings,
who will be created together with him, will arise over the nations.) 63. Immediately
after him, the kingdom will be the Lord's. 64. Our eyes will see the long-awaited city,
which, in the prolonged exile for our sins until today, has been our prolonged hope,
(v.r. Thereupon the kingdom will be the Lord's. [May it be] soon, in our days.)
The End of the Book of Zerubbabel.
16 The apocopated form, TT7, of iTTP is attested (BOB, 922) and I am assuming that such is the case
here. The standard imperfect of TV would be possible if the reference were to the boundary of the
Temple going down from the east (cf. BDB, 433). But the enormous extent of the area and the
similarity to the language of Ps 72:8 suggests that the latterday malkut and not the temple boundary is
in view.
17 Assuming fVQftDK is tOMDOK, Hispamia.
18 Assuming D,7373"1K is equivalent to CJQIK, which may derive from KVt3~lK Armania
(Romania).
19 Killus was one of the generals who came against Jerusalem under Vespasian (LamR to 1:5).
20 Gallia may indicate either (1) Gaul in Europe (Yeb 63a) or (2) Galatia in Asia Minor (RH 26a;
Keth 60a).
21 Assuming JOUYlft is defective for KWTW3.
22 Assuming DftvpYltt equals D,I73p'3?3, which denotes the Roman deity Mercury at mSanh 7:6;
Sanh 64a; yAZ 4:1 (50a); TosAZ 6(7): 13; BM 25b.
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The text of this midrash is from Eisenstein's Ozar Midrashim, 11:461-66. It concerns
the ten kings who rule from one end of the earth to the other, a theme occurring also in
PRE 81a, the Second Targum to Esther 1, and the Yalkut Shimoni on Kings 13. This
particular form of the midrash names the ten omnipotentates as the Holy One, the first
and last, with Nimrod, Joseph, Solomon, Ahab, Nebuchadnezzar, Cyrus, Alexander of
Macedon, and Messiah ben David, as the second to ninth kings. According to
Eisenstein, the references to Islamic rulers in the midrash indicate a date of
composition about the middle of the eighth century.1 The following extract is the latter
half of the fourth and final paragraph.2 The sentences of Eisenstein's text have been
enumerated.
nisbn mtps;
nn tin mm ana ty ~\bn Tiny ^Knun mr Kb dk rut tiki 4.h
173KJU; mroujm nnyinn bvyr\ ,bxrw> by nrm ntri nK nmn nntn
^ktt) p^y a^qi prpyi ppy ny nnn pimmi mi pnt nnu/n1? nnon
lnii/i p^n Tiny D'Tiki 12 .miy nm :6qi dtijiz; piTy miz/ fpy ct
^ktt) unip rinn by nyn nnKiu; ry my Kimz; ^n bi mu/m 1wxn
nnm en nyn) rrfov ny ny mrp pb 'wu/ n^unn 'D pi^nn (K'">
pKn rniY^ •'nrin ^b*»i ]u\z/n tt> mt bi nnKi 13 .nnznn 'D m^v riy
pi^nn oi^nnK riK n^m pKn nnynni nu/yn pnnn nny nnnnn
^Kiiy by myi nmi nmi hkd trymKn inr n^u/p y»ti dy> nnnnK
f|DT' p mutn nny ^Knty mt dk ,bn •'u/jk mmi nu/yn ■'U/jk lpoon
wk Tim rump nnpn ^ynn nmn D^u/in^ rfryi p^yn b"bxi
ubwrv nnnn m n^yi 14 .nun1? vw Vn bKiw mum vmrnnp
tp^rm) on piK m^n mym mnnn Kin Knn ,tpr» p mum dk nono
inpn iu/k riK vbn iunm onKiu; mu/n riK pmm pnaio ^Kium ,('1
nnKm n^im m^ ]nn o ,num yiiKb ip^nno p"i mont) vby nam
nmpn Ky ttiki is .(T"» du/) myn fn nom k^ nyn nnn inKiu; nmn
mp nra mn^n mm nnn mm nn^i 'n Kyi inKiu; nnny nn^n1?
1 Eisenstein, Ozar Midrashim, 11:461.
2 Eisenstein, Ozar Midrashim, 11:466.
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mn miKi ,001171 in by Kinn mo vbn noyi pan noin nn (my)
paoi^i in miki ^vn imuo yprp nopm i6 /in nnnan rrnn
iok^ miKi (nMt7 my) pmty -n «nai ioiki (rn noun) ~>nbir\ b&
mamy i*7K iky d^dk1? ,(D"i3 my) l^an "pyrin nu/K^i iky oniDK1?
nn\y mtou/n o i^k i^nn "pyrin iu/k^i ,mnoKn nnu; pTOnno
onn d^u/tp^ n^yi nniK pnp1* nopm 17 .["pyn nn^ nmro]
bx^\u"> ttok is .(ko my) nnnmn Kin oik oik inKiy m^nnn nniK
ittKity ik nrfr *tok ,minn ^y "pna^ UKuri nopn ■»jal7
an1? *tok ,mn^ni nnnn u^p^p vtok run 19 .(10 my) iunm nonn o
n^um 20 .(to my) nnnn nunm mn^n rnam mKiu; rnioyn ok
nK D3^ n^iu; oik nm lOKau; bKW b\u tin^ nmyiy irn^K riK rropn
iiki nn inKiy mniDi tm^ur nmuo an^ iu/nm po okbn) KOin h^k
21 .in no^ mn'ron ninny iy (no rpyty) in iu;nn norm ^y
iekju; imo iyi in^iyn tptro "pVmu; in p muro nt •'yu/nn "j^nn
non^ ^Kity nu/i ,(n"y rn^nri) yiK todk iy mam m iy dto 110
na\y no^K pp^i nu; rn tiki mnnn riK i^nKi nau; mo^K
dv> it nin^ rrmi limp"7 ^un^um mo dtoito ym iokiu; pi1? lYnprp
.[o^vn Kim nopn "p^m tki] in nmny to ou/k pin
.pKi f73K ^Kiun ^n ny in ion rroprr 22
^yoi KTOni "ion 23
nn qyV pna -pin
.nnm nnYy diik pK^i
The Ten Kings.
4.11. And after all this, if Israel are not pure, a brazen-faced king will arise, and he
will kill the king of the sons of the east in the month of Ab. And he will decree decrees
against Israel, and abolish the appointed feasts and Sabbaths, as it is said, And he will
think to change the times and the law, and they shall be given into his handfor a time,
times, and half a time [Dan 7:25], A time [is] a year, times [is] two years, and half a
time [is] half a year. 12. After this a king will arise, and his name is Moshiv, and he will
restore3 [to power] all who serve idols, as it is said, And he will vent his fury against
3 Hebrew: meshiv.
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the holy covenant [Dan 11:30], And he will rule nine months, as it is said, Therefore he
shall give them up until the time when she who is in labour has given birth [Mic
5:2(3)]. And what is the time for giving birth? Nine months.
13. And after all this Satan will descend and go into Rome to a stone statue, and
will couple with it in a miraculous manner. And the stone will become pregnant and
give birth to Armilus, and he will rule forty days. And his hands are heavier than forty
seahsA And he decrees evil decrees against Israel. And men of deed5 cease and men of
violence increase. If Israel are worthy, Messiah ben Joseph will spring forth in Upper
Galilee. And he will ascend to Jerusalem, and build the Temple, and offer sacrifices.
And fire will come down and consume his sacrifices. And all his days Israel will live in
safety. 14. And the army of Gog will ascend and destroy Jerusalem and kill Messiah
ben Joseph. This is that which is written: The kings of the earth set themselves, etc.
[and rulers take counsel together, against the Lord and against his Messiah. (Ps
2:2)]. And Israel mourn and lament Messiah, as it is said, And they shall look on him
whom they have pierced, and mourn for him [Zech 12:10], And they will divide into
four groups; three of them will go into exile and one will remain, as it is said, But the
rest of the people shall not be cut offfrom the city [Zech 14:2], 15. And after that the
Holy One, blessed be he, will go forth to fight with them, as it is said, And the Lord
will go forth andfight against those nations, as he fights on a day of battle [Zech
14:2], as it is written in the same place, And on that day his feet will stand on the
Mount ofOlives [Zech 14:4], and it says, And this will be the plague, etc. [with which
the Lordwill smite all the nations that fight against Jerusalem (Zech 14:12)]. 16. And
the Holy One, blessed be he, will blow on a great shofar, and he will say to the north,
'Give them up!' and to the south, 'Do not withhold!' [Bring my sons from afar and
my daughters from the end of the earth (Isa 43:6)]. And it says, The redeemed of the
Lord shall return [Isa 35:10], And it says, Saying to the captives, 'Come forth!' and to
those in darkness, 'Be free!' [Isa 49:9], To the captives, 'Come forth!' - these are
those at the River Sambation,6 who are in captivity. And to those in darkness, 'Be
free!' [Isa 49:9] - these are the nine and a half tribes, who are dwelling [beneath the
Dark Mountains].7 17. And the Holy One, blessed be he, will gather them, and they
4 That is, about 300 kg. Armilus will rule heavy-handedly.
5 That is, wonder-workers.
6 fPDHED or more often 1VCOD Sabbation, a legendary river said to rest on the seventh day. There
was a tradition that the ten tribes were exiled within its confines (GenR 73; ySanh 10 (29c bot.);
Tg. Y. Ex 34:10).
7 The phrase is bracketed in Eisenstein. The Dark Mountains were the mountain range behind which
the Amazons were said to dwell (LevR s. 27; bTam 32a). The mention of Carthage in these legends
seems to point to a location in Africa.
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will ascend to Jerusalem, and he will comfort them with a double measure, as it is said,
I, I am he who comfortsyou [Isa 51:12],
18. Israel say in the presence of the Holy One, blessed be he, 'Lord of the
Universe, we sinned before you upon the mountains.'
He says to them, 'I will remove them,' as it is said, For the mountains will depart
[Isa 54:10].8
19. And again they say, 'We have disgraced ourselves by [worshipping] the sun
and moon.'
He says to them, 'I will remove them,' as it is said, The moon will be abashed and
the sun ashamed [Isa 24:23],
20. And the Holy One, blessed be he, will send Elijah, who will gladden the heart
of Israel, as it is said, Behold, I will sendyou Elijah the prophet [Mai 3:23 (4:5)]. And
he proclaims to them tidings of peace and happiness, as it is said, How lovely on the
mountains are the feet of a herald of good news, etc. [Isa 52:7], until the kingdom
returns to the house ofDavid.
21. The Ninth King. This is Messiah ben David who will rule from one end of the
earth to the other, as it is said, And he will ride from sea to sea andfrom the River to
the ends of the earth [Ps 72:8], And Israel will dwell in peace one thousand years, and
they will eat Behemoth, Leviathan, and Ziz of the fields.9 And at the end of a thousand
years they will be gathered for judgment, as it is said, After two days he will revive us;
on the third day he will restore us, that we may live before him [Hos 6:2], This is the
day ofjudgment. Blessed is the one who is acquitted upon it. [And then the Holy One,
blessed be he, will reign, and he is the tenth king.10] 22. The Holy One, blessed be he,
acquit us upon it, together with all Israel. Amen and Amen.
Blessed be the Merciful One who helps us.
Blessed be he who gives to the weary strength,
and increases the power of the powerless.
8 Or possibly the direct speech should close after the biblical quotation in this and the following
sentence.
9 A traditional interpretation of the phrase. "HUt PT, which occurs in Ps 50:11, associates it with a
fabulous bird, the Ziz (LevR 22 [end]; bBB 73b; NRSbY 33).
10 Eisenstein gives this variant reading in a footnote.
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Pirqe Mashiah.
The following is an extract from Jellinek's text of Sefer Eliyahu u-Pirqe Mashiah we-
Nistarot Rav Shimon ben Yohai {BHM 111:65-82), the title deriving from the subscript
to the third section of the manuscript: mnn031 rpti/Kl pnm "irP^K nSO DTI
TIT7 p pyntZZ "1. This extract comprises paragraph five and part of paragraph six of
the middle section, Pirqe Mashiah {BHM 111:70-74). Jellinek, who reckons the work
originated in Persia of the gaonic period, took his text from a collection published in
Thessalonica in 1743 .1 The text appears to be either somewhat corrupt or else marked
by dialect elements.2
wnxu my ny Kin^ mnytz; nnz/nn p^n b\u inmz/n inw nriXJi 5
tik tzdk nnn wnur my ny tiki idk® i^kntzzni m^n nmntz/ ■'jxz/n
^Dn 1z7kd D7K1] nmniDI b^tll tz/k mntz/ Kn ITT ptZ/ "TH 2 .Kin
in vizb 'K3U7 nwnpn mi^ur inn it nnK it nniz; wbw inn Dipn
im ^u/ rptzn^u/n natz/m 3 .tz/k mum mstzn nnKitz; i^n1? tpzn kirn
py^n pxm nnnm nnnn nn1 p^nn nnz/n tpom in pnann m^i
nn pnnm nn nmnn mm man amain inim oman mm^rn nmpnn
n^arm Kn rptz/mn nmzn 4 .nyn1? nrrm nmzn 'Ttzjy nn myi nnK Knpn
Kony p^n ny onn p^n nn m nmann n^in nm^nn nvn^nn ^nn
ny\z/m 5 .nn^nnn nn^nn nai vnKn tznK inn^i nnKJtz; nnmnm
nVotz/n na^ n^iyn mm piKi nmtz/ iizzym nn^nn ^ipn n^mn dvtktz/
Qijmn n^np1? n"nn mriyi 6 .i^ip pv iiznp pynni aKtz/1' mnnn 'n -kju;
.^Knizn my mn anxn mnpa mrm nnKaw ^Kntzn mn djiik mon^i
pm nniK nnK b\u n\z/i mix np^m duk b\u n\z; Kon^ nwnpn mnyi 1
.onxn Km bp ny by nnm 'n nan nnKi\u dtzt mmiz; nmynn p^k nnnK
mniz/ bub nnnK 9 .DinKn Kn nr m nnKitz; dtz; nnmtzr DinKn nnnK 8
nnK3U7 dtz7 raniz; n^yn nnnK 10 .n^nn vin^ity naynb nnKju/ nu;
nnny onn ]n mKn n^ nnKtz; ^yiuz^ Vtz/n 11 .n^yn ■'kdd mntzn
nn pK t>nnn ^ jn n^ nnKi mKn nnmK myi mm ntz/^tz/ p^nn nnnm
pa 12 .rmniy mipnn jik pny n^ nnK mnnn pnn dk i^ nnK Dipnn
1 Jellinek, BHM III:xviii-xix.
2 Note for instance the H-suffix on n31"iri73 following a masc. pi. subject (4), the changes of gender
suffix to the verbs in the parable of the lion and the vixen (11), and the plural part. CP1DW following a
singular subject (67).
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■>ta "urm n"3pm nnonV ^b un nann dhk bw v\wb mi1? rrnpn nmy
nnxAu; niDiK mynu/n npAn^i npA nn unn^ nwnpn T»nm 13 .^xnun
ixnpAu; '■»ni;Q rnu;y nAA3 munn^n nnu;y unn^i 14 .n^un npA *6
.n^n pAn^n mx is .nbo minx mb tiki ]n i^xi num1? nbs ^xnun
rraQun nm is .n^n minx *pmn isr nn 17 .nbi minx ^yA pi6
nnu/pmm .n^n ^ipi pin "7ip20 .n^n minx wnab 19 .n^n "pmnau;
nnu/y p 1^x124 .n^n nnyn ^33123 by pin unu/ni22 .^33
nra ntxnn ny 'n u/n^ 25 .n^iy Vu; imnnn u/n^ mxA ^n 'n munn^n
.^xnun1? n^iyn mmx noinu; nra pnuo rrpTy u/n^n 26 .mm pin
nnynn mnAn pmn 28 .mnx bw nn^an nvi nunn^n npA HA3 u/n^n 21
.AiAm aia nra lunn^n inn nt 29 .n^iyn nimx ay nnn^n nunyu; nra
mmn nra mura^ my 1^x131 /^inx na^nn aA3 ^y nny m 30
punn1?1? mix yinn 32 mu/n^ nm nn tt nx ■'U/qa ann nnxAu; nmnn
anm mn an nau/x nnxAu; rrnnbn nunyi ann mix napnu; nra 33
□nx ^isnu; DTip 35 .^xnun my na mnxi Tinpj mmi 34 .nun ^nxn
lynun mVip m iypm nnmu/ m nan'' nwipn m mmpn nnu/y nnm
mntAi niny nnD ty myniA myn m r»rp myn m i^up1 niAan rui
nym 37 .mnnn xamon^x by xr "i^m 36 .imn^nn mtA*' myn
i^m nnx nun 38 .mnmi ^nym mmm nnu; u/^un n^iyn mnn n^inA
.nnx3 mnpA mrm 39 .mnixn bz by bniw> raAm txi r>m mnn^n "»i
□nx^i Mb n» mix ^xntyi nnx1? ^b pT»ny bxrvm pnxn □□•'qd 40
by □□im nn^in ^xnum 41 ,anx iy □m nya T>y nnxju;
tt Vxi\y yn\y nnmxi ynu; nnp nyn nnwiy dt» '□ qiom nv '□ nn
□□□aft nu/n^a nnnm jii^qia mnnn maim 42 nnx tt iatt^x
^3 pxnni •'□nt7 au;m nmx □''Oiu; ix\ym nnn qo3 ^3 n^irin □^nim
^xityi 43 .□,'[7u;n''[7 n^xni nnny xy rr'u/nrr n^nm *]bm u/ipnn rin
rm n^m nrrn qo3 np xin ia^u/ \yipwn rm □"□nyn ^br2b nnnix
nnx nx ^nx ntn unpnn mb px nmx nnnyn \ynpnn
nnnpn aapiax dai mpn □''poiy an^nu; inn pip naiu/xnn nib nnmn
p^ipnn p^xi pnnpn ^xnu/n 44 /x nmx lA^in mnA lAnnp ^npnAu; 'm
]xy bi nnxAiy p^npnm pmpn np nm n"npn na^ Aiupn p\yn\y
lA^nxm ixin bn^wb onmx nnnyn nyu; nnixn 45 .i^b nnp1' mp
□nan iax pxi annnai annn iax nx nmx pmu/n ^xnu/n lATiAinxn
n^Dm npntA n^ym mnniA mmypi ma^A 'innn nyu; nmxn np^yn
nnn n^nAm nnny aiha mnriAi ha^sh nyu; ny nnnx nyum n^^n
rru/yi nnn ^xnu/1 ■'d^q inny nu;i pny nn pnx^i nxm nnnn^ innn11
nxm mnA iniA^ nnxAu; mmnnn nn1? xy pym n^DA nu; nn^ nu;n
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l^m im^K nw nmy ww nm tpom mm nm nmnn ">unu7 nu; i^nKn
^Knum ^Knun iiQ nn1? nn nnKU im^K urfo nu/m nun vbv mu/nn
rrn nK im^K "o imp nr6 nniK im^Ki nnnm ira^ annuo pmum
an1? nniK Kim nmi mam Knu; ■»q^ in namKa arxi mu/nn ^n
't nu/y nyu; nniKn 46 .p '"nniK am numn niK n^u/pnn ariK Knu/
*6 iddk nnKJu; nnnnn p mn nu/n an1? K>nn pu/Knn mn 47 .nan
imnn mu/n nnKJU/ inny "?m nnp an^ rbyn 'in mn 48 nmon
.nmu/ nmm an1? nmyn an mn 49 .a^yn mu/n pKn mmnnni
Tin Din 51 .nnu/nn pun pn mym pKn nry an1? n^an nn mnso
^Knun nn bi ]mu an 52 /m ^mun *py 'Kiu/ imn ny nun n"npn pn
iikt nnKuu/ men an1? rby an mn 53 .mynai nnn nnnK nnKJu/ nnpn
^n1? anniKi nm^um i^n n^mn nK n^Kinu/ pm 54 .nnnn dik
^Knun nnK pamtn iKy ann inn^m iKin nburrvb onnnn nnu/n
an 'inann1? nxn nn1? nnu/1? n1? mu k1? mu/nn ^>rb anniK ^Knu/n
m nyiun nx iKm inynn nn^7 nniK mu/nn p^nm miu/Knn nnn^n
imiQu; mnm idkiu/ inn1? m^n i^m avim an mm ann nnn Kim
nniKn 56 .nam anin a^n mm nnKJU/ mnmun nn^i ky 55 .yu/n nn1
nib nbw "ojk mn nnKiu/ bxmznb nu/mi a^iyn bin im^k tpy nyu/
nu/ pn pmnn nan iniKi rnnyi ntnK an an ijiiki 57 ,Knn im^K riK
an anKnnn nn miKi rn an map "o an1? KnK nnniK n^yurn nmviy
•rb yna Kin nnK an mm nnKiu/ nan iniK ^n nnmi nnnn "^u/aai m
n^u/ra nn^n ww n n^u/ra by mnn nan in n^y mm m ss /in
nrrnu/ nniKi nniK ^n a^iy bw mnn nmpn nn1? nnniK ^Kniy nmm
uk nmum mnm nmn b\u jik np^i m^y mtn1? uk nu/^nna tiik
.pnnpn ^bb\u p^im 'rb Kn an mn nnKJu; pmnn aVin ]onnn
mnAK nan an i^ki .nan^n1? "'t?U7in'' ^k anan ^n nK mnuKi59
Knui ui^mK \ym nK^mK nnnn ypmnp manna nmna vnnK nnnain
tinman nynn^p nK^nnm1? yya nyy^a Kmioo ]onnK a^im ]nnn
V^u moiK nmnn pa ma nnm ipam n^irK mampn na ^mnu
amnnn pKy pnnann am 60 .mmm a1?^ oiomu man^K
nnKJ\y nnnonn nptmn n^nn ptnn ann nnK nin\ypm mnnnm
mm ^n nnw miu/Kn nn 6i ,mnn wbwb mp^mi imty inyn nK upk
\yk innyi am^ann inny n^iy1?^ 63 .anniy nmu; mau; 62 .mnnm
jmm amoion ^Kmy nn anK ipnna Kin m b\u ntn aipnn inyn1?
iDu/n myn nnn^n nnm anK anm k1?! n^yn mum anm at?u/in>'
nnK 64 .mnnum mu/n a^u/i mu; nmnn ayi mnnu;n a^u/am amnn
pmu1?^1? ann immu; ^^n1? nnn nnnn nn1? nmn m^au/n pna mn
278
Appendix I: Apocalyptic Midrashim
inni3A pK mniK an vuny tim ddik u/mn dk dk i^nn nnk v?\y
nnpn 65 .pn1? ikapu; ny an1? dk j'nnn k"?k mm k^k p^n ^u;
k*?k a^unnn k^k in3 pK anniK p vmy dwiti pmn dk dk nniK
ni333 nnpn urrbv n^aj du/i 66 .ampin nn1? ikapu; ny an1? pnnK
DDA3 DPI^AI tt k2p1 3DKAU7 'k DHD ttlun k1?^ ny Dm HDn^D nu/iyi
amy mwn mm bi nnpn anam 67 .nnp am wn^n am ann
bnW> IDniy DD\Z/ yn\yi 68 ,tp3 ^3 niD^1? mnK nnKAUJ DnU/3 C73Kt7
:anmnm amonm anu/p nyn
nyw yni3 a^u/n may wwnb n"3pn nyu/ nnixa 6
nun1? ni3A nn ^y inmnyi nm had imuyn mm in r6y pn hz/kid
nniK Kim nriK m anniK ^kiwi mn\y nnnp i^ipn pn«n ^Knur^
Kin nm anQK nopn iKnpu/ Kin nnK miK ^Knum amK kin dk
n^iy1? num ky i1? anniK p in1? nniK Kim amK "b mp1 pn
nniKi n^?D3n n^iy1? nu/nm n^iy nyu; nniKD 2 .n^mn nnyu; n^asn
Kin m anniKi amum am nnnn D3m imp npyi pny annnK an'?
nmp nyiiy nnnp m mu/n dk on1? nniK Kim ir^yn nay n*?An\y nt
.nVmn aipny pu/Knn anK1? nunm k^ p mma dk amtz/n am nyu/n
nru; nmny nt m nniK Kim nnnn pn nnK1? anniK ny\y nniK3 3
^31 pu/Knn anK nmy mn 4 pan nan m mum dk nniK Kim DTn
tpon nimnn ^31 annum *?3i apmn ^31 3pyi pay nnniKi inn
^ai annn by iika nn nnKiu; man nn ^ip aiynwm idio nyi a^iyn
kwn 5 .nannn p am nm nu/n iika nn k^k annn by nn^i mmn
^3 irn^i ann nnK rim DD3 dmj iV vmy ^nb b\un annn by tiki nn
d3 b\u iniT'nn nny Dmnu/ aniyi1? i^nn nnK nmmy rnnnn d3
bub nw3pn nnK 13 6 .nu/n D3 bw innnu/3 ddd1? D3y3t7k dk pu/Kin
ku/k annn by nnKA\y asriKn i^au; nyu/3 d3 by nnmi ^•'Kin annn
by iika nn nnKiu; annn by d3 bvj annniz; K^nn dk -p nn "»3n
ids'? D',[7Ay3 npn,j annm bxiwb niynn mu/nn i^n nKA 7 .nnnn
nnnun ^3 nnKiu; ^Kiiy bvj nywn t|3 ^k tp p3n itp nnu/n ^yi
a^n ^nn ynm n^n onunn ^Kmy nn d^ka nn 8 .nniAi m^imi ikyji
nnn pym amy annn ism Kinn am mm nnKiu; p^ nm dai anuiu;
nnn kyv Kinu;3 nnn pynn nn^ 9 .amu/n bm rik npu/m ky »n
^amn ny Ti\y uin^ nnn n^nna nnn pan nyi a^u/npn u/mp
nnn mtnn ny ■'K^nvVi annp^ nnn mnn ny any Din^ nnn
au/ni anan a^n ran nnKiu; pp id1? nnn nntyn ny anAn nnp1?
.nKan^i ma1?! n^iy1? pnmai qaiu/ innv
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5. Now it is said in praise ofKing Messiah that he is going to come with the clouds of
heaven and two seraphim, [one] at his right hand and [one] at his left, as it is said,
Behold, with the clouds of heaven, one like a son ofman is coming [Dan 7:13], 2. In
the generation in which ben David comes, seraphim of fire will be sent to the Temple,
and stars will seem like fire in every place, and [there will be] pestilence for three years
in succession. This is sent by the Holy One, blessed be he, as it is said, Before him goes
pestilence and plague follows at his feet [Hab 3:5], as it is said, Its plagues are
plagues offire [Song 8:6], 3. In the third year of pestilence atonement will be made for
the exile, and at the end of the year the king will be slain.3 And they [Israel] will flee
into the deserts and the land will cry out from its place. And the disciples of the sages
will die: The treacherous betray, with treachery the treacherous betray [Isa 24:16],
And another passage strengthens the interpretation: And though a tenth remains in the
land it will again be laid waste [Isa 6:13], 4. And the fifth year comes, and it
transpires in all the kingdoms that all the kings will engage in battle one with another,
the King of Persia with the King of Arabia, and they will destroy [one another], as it is
said, And they will fight each man with his fellow, etc, kingdom with kingdom [Isa
19:2], 5. And at the time when Edom falls, heaven and earth will quake from the noise
of its downfall, and half the world will be captured on account of it, as it is said, The
Lord will roar from on high, andfrom his holy habitation utter his voice [Jer 25:30],
6. And the Holy One, blessed be he, will gather hordes and deliver them into the hand
of Israel, as it is said, And I will lay my vengeance upon Edom by the hand of my
people Israel [Ezk 25:14],
7. And the Holy One, blessed be he, will bring the Prince of Edom and flog him,
and the Prince of Edom will say, "Where can I flee? If I go to Egypt, the shekhinah is
there, as it is said, Behold, the Lord is riding on a swift cloud and comes to Egypt [Isa
19:1], 8. And if I flee to Edom, the shekhinah is there, as it is said, Who is this coming
from Edom? [Isa 63:1], 9. If I flee to Babylon, the shekhinah is there, as it is said, For
your sake I will send to Babylon [Isa 43:14], 10. If I go to Elam, the shekhinah is
there, as it is said, And Iwill set my throne in Elam [Jer 49:38]."
11. It is like [the parable of] the vixen to whom the lion said, "Pay me a toll!" She
got up and ran away, a distance of three days' journey. And again the lion grabbed her
and said to her, "Pay me a toll here as well!" She said to him, "I ran away from you!"
He said to her, "You are still standing in my territory!" 12. Likewise the Holy One,
3 King probably indicates Messiah, because (1) no other king is mentioned in the context, and (2)
Israel's flight into the desert is the sequel to Messiah's death both in this text and elsewhere (5.45;
AgM 2.12; Otot 7.14-16; SefZ 40-41; NRY 24; Saadya. Kitab, VIII.5).
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blessed be he, will say to the Prince of Edom, "Why are you trying to hide yourself
from my face?" And the Holy One, blessed be he, will give him into the hands of Israel.
13. And the Holy One, blessed be he, will put on garments of vengeance to exact
vengeance on seventy nations, as it is said, Mine is vengeance and recompense [Dt
32:35], 14. And he will put on ten garments, corresponding to the ten times when
Israel is called the bride of the Lord. And these are they: I have come into my garden,
my sister bride [Song 5:1]; 15. Come with me from Lebanon, bride [Song 4:8]; 16. A
garden enclosed is my sister bride [Song 4:12]; 17. How delightfid is your love, my
sister bride [Song 4:10]; 18. Your lips drip honey, bride [Song 4:11]; 19. You have
ravished my heart, my sister bride [Song 4:9]; 20. Voice of bridegroom and voice of
bride [Jer 33:11]; 21. You shall bind them on as a bride [Isa 49:18]; 22. And the
bridegroom rejoices over the bride [Isa 62:5]; 23. And as a bride adorns herself with
her jewels [Isa 61:10],
24. And these are the ten garments. The Lord has become king, he is robed with
majesty [Ps 93:1], [This is] at the creation of the world. 25. The Lord is robed, he is
girded with strength [Ps 93:1], [This is] on the day of the giving of the Torah. 26. He
will garb himselfwith righteousness as with a breastplate [Isa 59:17], [This is] on the
day when he hands over the peoples of the world to Israel. 27. And he will garb
himself in garments of vengeance for clothing [Isa 59:17], [This is] on the day of the
downfall of Edom. 28. In crimsonedgarments from Bozrah [Isa 63:1], [This is] on the
day when he does battle with the nations of the world. 29. He that is glorious in his
apparel [Isa 63:1], [This is] on the day of Gog and Magog. 30. Their lifeblood is
spattered upon my garments [Isa 63:3], [This is] in the Kingdom of Italia.4 31. And
these are the two garments on the day of the resurrection of the dead, as it is said,
Bless the Lord, my soul! You are clothed with honour and majesty! [Ps 104:1],
32. Why is your apparel red? [Isa 60:2], 33. [This is] on the day when the Holy One,
blessed be he, grasps his sword and does battle, as it is said, I will make my arrows
drunk with blood, and my sword shall devour flesh [Dt 32:42], 34. And I will lay my
vengeance upon Edom by the hand ofmy people Israel [Ezk 25:14],
35. Before Edom falls, ten places will be desolated and ten places will be
destroyed, and ten shofars will sound, and ten voices will be heard, and fifteen
countries will suffer massacre, and ten evils will befall, and ten evils will gush forth.
And a brazen-faced king will arise and decree evil decrees in his kingdom. 36. And a
great king will go forth and encamp against Alexandria. 37. And great evil will be in
the world, and he will rule for three and a half years and behave lawlessly. 38. And the
4 Italia designates the southern part of the Italian peninsula, where Rome is located. Cf. Meg 6b (some
texts): ■'nn b\u bm ~|~D rtT |T» bxu mbCPK Greek Italia, that means the great city ofRome.
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princes ofEdom will fall, and there will be ten wars, and then Israel will be master over
all the peoples. 39. And Iwill lay my vengeance upon Edom [Ezk 25:14],
40. And ships from the land of Israel will go to Edom, and Israel will say, "What
have we to do with Edom?" as it is said, Who will bring me to the fortified city? Who
will leadme to Edom? [Ps 60:11 (9)= 108:11(10)].
41. And Israel will go and encamp upon a rock for forty days, and at the end of
forty days they will arise at the time of recitation of Shema and say, "Hear, Israel, the
Lord our God, the Lord is one!" [Dt 6:4], 42. And the walls of the city will fall, the
city will surrender to them, and they will pass through into it. They will plunder all the
silver and gold and whatever is left, and from there they will go to Rome. They will
bring out the vessels of the sanctuary, and King Nehemiah the Messiah5 will depart
with them, and they will go to Jerusalem.
43. And Israel will say to the King of the Arabs, "This is our Temple. Take silver
and gold and leave the Temple alone."
But the King of the Arabs will say, "You have no claim at all in this Temple. But if
you select for yourselves, as in former days, an offering, as you did of old, then we will
also bring a sacrifice, and whoever's offering is accepted, we will all become one
people [with them]."
44. And Israel will sacrifice and not be accepted, because Satan will denounce
them before the Holy One, blessed be he. But the sons of Kedar will sacrifice and be
accepted, as it is said, All the flocks ofKedar will gather to you, [they will come up
with acceptance upon my altar (Isa 60:7)].
45. And then the Arabs will say to Israel, "Come and believe in our religion!"
Israel will reply to them, "Even if we must fight to the death, none of us will deny
the faith."
At that time swords will be drawn and bows bent and arrows loosed, and the slain
will fall from the Ephraim gate to the Corner Gate. And Nehemiah will be killed with
them. And the survivors will flee to the desert of Moab and the land of the sons of
Ammon, and there these fugitives of Israel will remain. And the Lord will do miracles
for them there. A spring will come out of the deep for them, as it is said, The dispersed
ofMoab will sojourn amongyou [Isa 16:4], and there they will eat roots of broom for
forty-five days. At the end of forty-five days, Elijah and the King Messiah will suddenly
spring up for them.
Elijah will announce good news to them, saying, "What are you doing here [1 Ki
19:9], Israel?"
5 A pseudonym of the dying messiah (cf. 45). Messiah ben Joseph is called Nehemiah ben Hoshiel at
Otot 6:5; 7:7-11 and SefZ 41.
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And Israel will reply, saying, "We have perished and are ruined!"
Elijah will say to them, "Arise, for I am Elijah, and this is the King Messiah." But
none of them will believe him because Nehemiah came and was killed. And he will say
to them, "Perhaps you seek a sign, like Moses?"
And they say, "Yes."
46. Then he will do seven miracles. 47. The first miracle: He will bring to them
Moses and his generation from the wilderness, as it is said, Gather to me my faithful
ones [Ps 50:5], 48. The second miracle: He will bring up Korah and all his assembly to
them, as it is said, You will make me live again; from the depths of the earth you will
bring me up again [Ps 71:20], 49. The third miracle: He will resurrect for them
Nehemiah who was slain. 50. The fourth miracle: He will reveal to them the storeroom
of the earth, and the jar of manna,6 and the anointing oil. 51. The fifth miracle: The
Holy One, blessed be he, will give a sceptre of power into his hand, as it is said, Your
strength, Israel, etc.7 52. The sixth miracle: He will grind all the mountains of Israel
like standing corn, as it is said, I will lay waste mountains and hills [Isa 42:15],
53. The seventh miracle: He will reveal to them the secret, as it is said, This is the sign
of the covenant [Gen 9:12],
54. As soon as they see these, they send and tell all the princes who are plundering
Jerusalem to come and fight with them. They go forth, as invited, to pursue Israel.8
And Israel will say to the King Messiah, "Is it is not good for us to rest? Why have
you come to engage us in battle, as of old?"
And the King Messiah will say to them, "Stand still and see the deliverance of the
Lord!" [Ex 14:13], And he will breathe on them [the enemies] with the breath of his
mouth, and all of them will fall slain before him, as it is said, And with the breath ofhis
lips he shall slay the wicked [Isa 11:4], 55. [And he says,] "Go and learn from
Sennacherib, as it is said, And behold, they were all dead bodies!" [2 Ki 19:35; Isa
37:36], 56. At that time Elijah will fly into all the world and announce good news to
Israel, as it is said, Behold, I send you Elijah the prophet! [Mai 3:23 (4:5)]. 57. And
that day [will be] a strict and wrathful day, making a division between two epochs.
And the wicked will say, "Aha for the day! For the day of the Lord is near!" And it
says, Woe to those who longfor the day of the Lord [Amos 5:18], And Jerusalem will
expand and overflow all that day, as it is said, And that will be a unique day, known to
the Lord, etc. [Zech 14:7],
6 The jar ofmanna preserved by Aaron (Ex 16:33f.).
7 The phrase ~[TV is not biblical. It may be a substitution for ~|TV (Isa 52:1). Or possibly,
given the context of sceptre and messianic deliverance by ben David, it may be a corruption of
[mrp] nbw ""py [nO?3] (Ps 110:2). Ps 110:1 is cited regarding ben David at Otot 8:4.
8 Or possibly, They go forth, ready, to pursue Israel.
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58. Gog and Magog will go up on that day and encamp against Jerusalem for seven
and a half days, and he will capture Jerusalem. And the community of Israel will say in
the presence of the Holy One, blessed be he, "Our Master of the World, I am too
ashamed to return to every nation which has despoiled me and take what is mine from
its hand."
And the Holy One, blessed be he, will reply to her, "I am bringing all of them into
the midst of you, as it is said, Behold, a day of the Lord is coming when your plunder
will be divided in the midst ofyou. 59. And I will gather all the nations to Jerusalem
for battle [Zech 14:1-2]."
And these are they9: Gomer, Agpaiah, Togarmah, Africa, Garmit, Garmamiah,10
Cappadocia, Barbary, Italia, Cush, Andalusia, and Saba, Harmine,11 and Dolim,
AJiarsan, Sassania, Galicia, Gozzia, Lombardia,12 Calabria, Pentapoli, Tripoli, Tyre,
Macedonia, Anglia,13 Monkakh, Sepphoris, Niro, Nozan, Daromea,14 Asia,15 Tiliki,
Armannia,16 Tarshish, Elam, and all the rest. 60. And the sons of their provinces go
forth with spears and swords and bows, and every one of them fortifies the gate, held
firm by a bolt, as it is said, Each one helps his neighbour [Isa 41:6], And they divide
into three parties. 61. The first party drinks all the waters of [Lake] Tiberias. 62. The
second drinks the sediment. 63. The third - they cross over on foot and say each to his
neighbour, "This place, whose is it?" And they will cut a pass through the rocks of the
mountains of Israel on their horses. And Jerusalem will be given into their hand, and
they will take the city captive, but they will not kill anyone, as it is said, And the city
shall be taken, and the houses plundered, and the women lain with.17 And, in the midst
of the city, two women from two families shall be ravished.
64. Rabbi Yohanan said, u[The women] shall be used as prostitutes18 is what is
written. To what shall it be compared? To a king into whose palace thieves entered.
9 Many of the following place names are necessarily tentative.
10 This term occurs in the Targum on Ezk 38:6 as equivalent to MT's Gomer. It may be equivalent to
Germania, which occurs at Tg. Ezk 38:2, and may represent Kerman in South Persia [Fisch, Ezekiel,
254],
11 J73~in may be defective for TPWin or ''J173Tin Harmine/Hurmine, a province of Armenia. Or it
might signify p73"lK Armon, a place mentioned in Yeb. 45a.
12 Assuming is defective for nfOTQttlb.
13 That seems the likeliest rendering of ,'0''t7A3K.
14 nnm possibly equivalent to il'Dm. Darom was a town in the Negev area of southern Palestine
(Pes. 70b; Yeb. 45a; Zeb. 22b). Daromea may indicate its surrounding area, that is, the country of the
Edomites.
15 This seems the likeliest rendering of rPDIK. But it may represent the tribe 'KOIK referred to in
Tg. Ps 120:5.
16 fP'OTDbK Almania, probably equivalent to HfOJOTK Armannia, that is, Romania/New
Rome/Constantinople.
17 The Qere of Zech 14:2, TTDDU/ri, is used in preference to the more offensive Ketiv, rn^Altfn.
18 That is, mbAUtri.
284
Appendix I: Apocalyptic Midrashim
The king said, 'If I catch them in my palace now, they will say, "The king has no
power except in his palace." But I will be patient with them until they go outside [and
then I shall catch them].' 65. Likewise the Holy One, blessed be he, will say, 'If I kill
them in Jerusalem now, they will say, "He has no strength except in Jerusalem." But I
will be patient with them until they go out to the Mount of Olives.'" 66. And there the
Holy One, blessed be he, will be revealed to them in his glory, and he will do battle
with them until not one of them remains, as it is said, And the Lord will go forth and
fight against those nations as when he fights on a day of battle [Zech 14:3], 67. And
the Holy One, blessed be he, will summon all the beasts of the field and the birds to eat
their flesh, as it is said, Speak to the birds ofevery sort [Ezk 39:17], 68. And for seven
years Israel will burn the wood of their bows and shields and spears.
6. At that time the Holy One, blessed be he, will endue Messiah with a crown, and
put a helmet ofsalvation upon his head [Isa 59:17], and bestow splendour and majesty
upon him, and adorn him in glorious apparel, and set him upon a high mountain to
announce victory to Israel. And he will proclaim, "Deliverance has come."
And Israel will say, "Who are you?"
And he will say, "It is I, Ephraim!"
And Israel will say, "Are you he whom the Holy One, blessed be he, called
'Ephraim, myfirstborn' [Jer 31:9], 'Is not Ephraim my dear son'?" [Jer 31:20],
And he will say to them, "Yes."
And Israel will say to him, "Go and announce the good news to the sleepers of
Makhpelah, who will arise as of old."19
2. At that time he will go up and announce the news to the sleepers of Makhpelah,
and say to them, "Abraham, Isaac, and Jacob, arise! You have slumbered enough!"
They will reply and say, "Who is this who removes the dust from above us?"
And he will say to them, "I am the Lord's Messiah. Deliverance has come! The
time has come!"
And they will reply, "If that is really so, go and announce the good news to Adam,
the first man, so that he may rise first."
3. At that time they will say to Adam, the first man, "You have slept enough!"
And he will reply, "Who is this who chases sleep from my eyes?"
He will reply, "I am the Lord's Messiah, one of your descendants."
4. Thereupon Adam, the first man, will stand up, and all his generation, and
Abraham, Isaac, and Jacob, and all the righteous, and all the tribes,20 and all the
19 See SongR. to 7:10 for the legend concerning the sleepers of Makhpelah.
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generations from one end of the earth to the other. And they will utter the sound of joy
and song, as it is said, How lovely upon the mountains are the feet of the Announcer-
of-Good-News [Isa 52:7], And why [does it say] upon the mountains? Only [to
signify], How lovely are Moses and his generation coming from the desert.
5. Or another interpretation of How lovely upon the mountains: It is like a king
who had two sons and one of them died. And all the people of the province dressed in
black. The king said, "You dressed in black when my first son died; I will clothe you in
white at my second son's rejoicing.21" 6. Likewise, the Holy One, blessed be he, will
say to the mountains, "Because you wept over my sons22 at the time they were exiled
from their land, as it is said, Upon the mountains I will take up weeping and wailing
[Jer 9:9 (10)], so I will bring the rejoicing ofmy sons upon the mountains, as it is said,
How lovely upon the mountains" [Isa 52:7], 7. King Messiah is lovely proclaiming
victory to Israel, and the mountains will frolic like calves before him and the trees of
the field will applaud together23 at the deliverance of Israel, as it is said, You shall go
out in joy and in peace, etc. [Isa 55:12],
8. How lovely [will be] the mountains of Israel, flowing with milk and honey like
cascading streams ofwater, and also rivers of wine, as it is said, And it will be in that
day that the mountains will drip new wine [Joel 4:18 (3:18)]. And a fountain shall go
forth from the house of the Lord and water the valley of Shittim. 9. And what is the
fountain like when it goes forth from the house of the Holy of Holies to the threshold
of the Temple. At first it is like a thread of the warp. As far as the Temple it is like a
thread of the woof. As far as the court it is like a ram's horn.24 As far as the altar it is
like the horns of locusts.25 As far as the Temple enclosure it is like a small flask, as it is
said, Behold, waters flowing! [Ezk 47:2], And from there they descend like a
cascading stream and they purify from wrongdoing, uncleaness, and sin.
20 This probably denotes the tribes of Israel, rather than the tribes of all the earth. usually
refers in the Bible to the tribes of Israel, and 'the tribes of all the earth' are probably represented by
the following phrase, all the generations from one end of the earth to the other.
21 That is, probably, wedding day.
22 Or son. And similarly later in the sentence.
23 The text, tp bx cp TTP mum differs quite markedly from Isa 55:12, ''Yy-blTl
tp-IX^O1 mum, to which it apparently refers.
24 Literally, it is like to horns and to rams ■'xbllT'bl lump1?. The phrase may indicate, as does the
latter word alone, the ram's horn shofar of the Jubilee [Jastrow, Dictionary, 567], The point seems to
be that it will be narrow at one end and wider at the other.
25 tD"OAn mp. that is locusts' antennae. This seems unusual, as it would suggest diminution from
the previous ram's horn. The point may be that the stream's rate of expansion will decrease, just as
locusts' antennae taper less rapidly than ram's horns.
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Nistarot Rav Shimon ben Yohai.
This is the third and final section of Sefer Eliyahu u-Pirqe Mashiah we-Nistarot Rav
Shimon ben Yohai, details of which are given in the introduction to the preceding
translation ofPirqe Mashiah. The text of this midrash appears in Jellinek (BHM 111:78-
82). It dates from some time well into the Islamic period. Jellinek reckons that the war
between the sons of the East and the sons of the West (49) may be a reference to the
early Crusades. If so, the final form of the work dates from the end of the first
millennium.
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k^k n^niK datu/ nnK nn nK nKin qnu/in qn^K nnKi nnu/ "?mnn
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nmniYnn mmn ^Knun nniK mm *?kynwn mnyu/ nu/n q^yan 11
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mn man r6y innyn nmyn mm nu/yi mn n^nn q^n mnyi 12
]kyh nnxn imnpm unn mwi nnK q^n imnyi lmanrpi nnp
.^amn innn ynnK myint main majyi nai^n^ irrfcyi nmnKm
nnam nis^n nymi nnK q^n nay niyint ynnK niD^a pp^i 13
n^u/m vmn n^iyn nuop mmi mbu/n nmu; wbw nu/yi ni^pumm
Kim nnnn pm tinny mmi nynn nw nun mannK by n*6na n^mn
nniK inmi VKynun mn by dhk mn nnyi nn^ ]nm pK nnn yam
qa nnKi i4 .iKm mm1 nnK»am pran lanum bwnw mn nnyi
pyn pny nnanK vmniK on V7K1 15 .nmu/ w"> qV7am q^n nay
lyintn nnKi nwn lmn nriKi inynn rinK manu; u/^u; V7 um
m^yrb nimnnrr ypnn nam any man mmiu yum 16 .m^Knu/n
m^y nayu; ■»» ^hk^ pmnai imn mn am vmym nipu/n^ main
u/pnn rnik q^n mnyn 17 .m^u/n man vmn nupiu/ piKm imn jnr
mu/y^i man1? nmnj nmriKn mpinn K^nn pmn mm ninn^
mimi piKn nman on^y Viam piKn mpu/n^ pmn m m^y^i
rrnnan nnK q^n nmyn is .imiina q^rnn ^y rrnyi nrnK^u/a lynu/n
pnm bmw nKin nriKu/n jiikh ^b nn imrn n^iyn nuupi nnn^aj unKi
poaaai imn^n n^ai pumnn ^Kynun mi bw mmnu/n nnynnu; mnyain
nun m nnu; nariK Kin nm^yi ^inrni ^Kynun nrn^a qKi una pKyi
yu/am mamp nnp ma man mn ivyk 20 .nyu/ ]Kinn nt nt "»ki 19 .myun
^pmnn ubm m'mm m imn i^am r^y i^yi nmiay nmntn nma vby
nay awnKi 21 .pyn by l^rp imai nnn nn^n nnman nma Kim onam
^Knun by m/unn nm^a qi^nn p nnKi munn nvjbw nma ty q^n
mu/n nn^ nnyi 22 rrfov ny ny mri1 pb nmKmy n^u/nn nyu;ri
u/K nnm nmanp anpm u;npnn nm mam nbwwb nniK n^ym qom p
iat i^ dk 23 .ikt/m qmy ■'yna mai nmKmy nmnmanp ^ikjii nmju/n p
mu/i yu/n q^m mmym mn p n^u/n kii^ iat dki ki nnaK p mum
nmiriD rimm1' utki imma nyny rimup nmyi nnp Kin oik^mnk
nam dk nmno mtK i^ nm naiu dik V7 nam dki 24 .nmna m^knu/n
n^iyi KJiKm Kjoon mna Kim 25 .nmna mtK i^ nan mn nnK i^
iD^am nmKiu; nnta nyu/a nnaK p n^u/m ny nmn^m nmym nt7U/in,'[7
■'u/nu/ai nn^aa msn^ nmak mann^ p^m ^knu/m inpn nu;k nk y6k
U7Ka n^u/^u/n nK mKam nmrnu/ n^anyn nmnaj tki nn1 mm nmnn
n^r qa nnKi miK nnaio ^Knu/m nnaK p mum nu; man 26 .nmmi
naau; nnan npu; i1? nmiKi i^pio1? lYn^ ^Knu/m mn ]a n^um nwapn nn1?
n^K ^nm ntaj nnKiu; imtam mny^ mny nnK n^u/m pKi n^u/m nm
nnb n^nai 27 .mmm nma nnomai nmrnu; ]nm noan V7 nnn Kim
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vnnnn n^AA nmpn Tm Kn^ni nynn apyim nnnn nn ^Knun1?
nAy ny tiki nnKAu; nu/ nny mu/nn "i^m 28 .nm nun ^n ikh nnmu;
yunn oi^nnK iniKn 29 .p^u; mm m^i nnnn mnm
^n pnpm pnip mnprn 30 .yun mm rrmur mnm nnmu/ mmnn
jn u/k Tim nsrnpKi urb npnu/K nnKAu/ n^unm^ o^yni "?Knup
nmnn o^Knum n^nyn trntn msm mnK 'A ny n^unm ^Kni n^nu/n
nr^Ann nmu/i n^ynu; nn upu; n^nu/n ]n n^miurm man n^unm Tim
nnKAu; miA^ rnniKn Vn nmVimsi .mio nyi n^iyn rpon mpmnnur
pur Vmn mu/p Kinu/ n^num ]n mn ^mn Tin 32 ."piK^ am m^m
^Knun pnunn 33 .lnyum lnKmri nnKAur unipn mm my nu;n mn
snip rn pumu; mnnn nn pm^i mnnn a^niKi mur aa^K nan^
nmpn rau/ q^k pp^i 34 muz pt mnum Km nu/ni i^ionpn \n^b
nm^im p^n pnKm n^num mm 35 .DQunm pnyn pn kon by nurn
nn muian mynAm iDim annm nunn mn^m rrnnn nnnm n^m
]A nyun yunm ^mn mnnns datta nyun amniAiy ^Knty1? liar k^u;
nm^K nnu; mum iiy> i^k omrm wm nnKAUr vwbv;n am nnrnn pry
vizb nmyn nmpm in nnu; m ^n1? i^ pki pin an nr an ami 36 .mu;
i^nv ok iKn nnn tpn m^K1? nnnnumu; nnK an1? nniKi nniK ^n
n^iKu;^ nmun miun nnKAu; nmnuni anmy mm 37 .onnK ^2rn^
anniK am onnnum anK ">rb an^ nniK nmpm annnK a^Kn ^Knum
^inn anniK a^iyn nmiKi38 /im nym k^ annnK m nmK nnK m
nmpn mn 39 .lAniK dqu/u; inn iny ^Knun nK didup ok nKnA aimA
mnyi nnKAu; anp omn anns1? nuryAi aimA yynKn ^Knup ay nmy
pnyAA nyu; nniKm 40 .mnn b u/k inn "jVn m nniKi annn^ an^n
pn nmumi aniK n^yn nwnpn n"nKi a^unn n"1 aimA1? ^Knu;*' ■'yunn
nniK pynu; nn 41 .apnY a^n "(nyi nnKAu; mmnnn amynm pry
nnr6n "»unyi mKm an^n niK* nypn nu/K rnimV pinu;1? nmpn T»ny
bv nnnu; nny Kin aK^snni aniK Aminu; pu/Knn ^nm 42 ,an^n "[inn
mniKnur nnyinn nniK m nynnb u/ni ntn^ -n nnk nn nnKiu; iahk
a^u/AK v^k amnpnni iaiik by nmn Kim a^unn nyb ]yin nn i^k
a^unyi nmnAn mnbn apnnm uynn a^K^m anmnK by mnnu;
.aunnn nKi aAinn munm anninA anmm ^Kynu;1' nn ay nnnbn
annn am nnrnn a^Kyi amnu/ a^u/mVi anymn a^u/AK am 43
pmn1? nnon iVy» ^Knun oinn nn ^yi 44 .nnnAm nnn nAn au; annnAi
anu; an^y nny a^n^n nynnKi 45 .mm mnm impy am^m ^mnn
yntn vnn "i^n "p^nni pnAip ut^k pu/Knn46 .anAD anun a^un
mnn nKA myun mm rami m^num "j^in an^y ^i^n-'u; ^nm nm^nn
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npi^nm *]bn w mrtKi47 .n^iyrr nn unn py-iaa "pKi mVtyn
awn noKn mmi hik nvn d^d ma nm ^y d^ti mnyi
^ettms .mnKn ^nn n^unn ytiki pikn mm now kirru;
]pt roaip mm nnw upk Kim nnn tpn nrriK trrfry mny\y ■•ymn
K^mi nu/mn mmo rru/yi imn^nm iniK^mu; piiK mm nmi
□mny nm vnb nyuyrb nm nnn djiik pun inn tpn nniK
yu/nn ran 49 .nnrion ninoni -jum nmik -|^ virui nnkjtz;
mom n^u/m mm mm nn mm mm nom n\y n^um mmyn pp
rrriku/ riikn ^ nn 50 .mriKn onni myn nn rik nnmm n^km mm
murium 52 .pn^nu/n nyn ^yn rrou/m 51 .nan in^nn nnK ymw nxn
nmm ^im ym\z/ mtynnm 54 ,ym\y k^i nyn xb n^mm 53 .^m nyi
mil "pin mmu/ ^kiup but nmn Kim amy uz/Kim rntnn nnK nmn
nn 56 .mn p rruyn nay tki Kin bxnw b\u pmu1? tkh dki 55 .npyn
rntn nn mn^n r6su pwmnu; mrim pnn bsiw nKin nriKu/n niKn ^b
rr>bv imymi nt?\yin,'[7 i^yi ki mn p mu/rn bx^wb nyiunn nny tki
*ub r6ur» nnrnn ^7157 .ni^ty nn by irnymi piK iurp mnyi nnKju;
:)73K inmn rnrrnn ^Knrr
The Mysteries of Rav Shimon ben Yohai.
1. These are the mysteries which were revealed to Rav Shimon ben Yohai, when he
was forced to hide in a cave from fear of Caesar, King of Edom. And he stood in
prayer forty days and forty nights and finally he began thus: "Lord God, how long will
you smoke against the prayer ofyour servant?" [Ps 80:5(4)]. 2. Thereupon secrets of
the end and mysteries were revealed to him, and he began to sit and study. And he saw
the Kenite (Num 24:21). 3. As soon as he saw the kingdom of Ishmael, which was
coming, he began to say, "What the evil kingdom ofEdom did to us, was it not enough
for us? And [must we endure] the kingdom of Ishmael also?"
4. Thereupon Metatron, the Prince of the Presence, answered and said to him, "Do
not fear, son of man. The Lord, blessed be he, brings the kingdom of Ishmael only to
deliver you from this evil. He appoints over them a prophet, according to his pleasure,
and with them he will trample the land. And they come to restore it in great measure,
and great fear will be between them and the sons ofEsau.
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5. And Rabbi Shimon answered him and said, "And how will they be our
salvation?"
And he said to him, "And did not Isaiah the prophet speak thus: And when he sees
riders, horsemen in pairs, etc. [Isa 21:7], Why does A rider on an ass precede a rider
on a camel [Isa 21:7]? He should not have said that, but rather, 'A rider on a camel, a
rider on an ass.' For when he comes he rides on a camel, and when his kingdom has
flourished by his hand he rides on an ass."
6. Another interpretation [of] a rider on an ass [is that] since he rides on an ass,
we learn from this that they will provide deliverance for Israel like the deliverance of a
rider on an ass.1 7. And again, Rabbi Shimon used to say that he heard from Rabbi
Ishmael, as soon as he heard that the kingdom of Ishmael was coming, [that] the time
will come when the land will be divided in lots, as it is said, and he will distribute the
land for a price [Dan 11:39],2 8. They will make cemeteries into pastures for flocks,
and when one of their people dies they will bury him in any place that they find and
then return and then plough over the grave again and sow it, as it is said, Thus the sons
ofIsrael will eat unclean bread [Ezk 4:13], 9. For this reason no Bet ha-P'ras3 will be
observed. 10. A further interpretation [of] And he saw the Kenite (Num 24:21). For
what reason did that wicked man [Balaam] deliver his oracle? Only because he saw
that his grandchildren would arise and subjugate Israel did he begin rejoicing and said,
"Enduring [ethan] is your seat! [Num 24:21], I see sons of men, who eat only
according to the commandments ofEthan the Ezrahite."4
11. The second king who will arise from Ishmael will be favourable to Israel and
will repair their breaches and the breaches in the Temple, and shape Mount Moriah and
make it completely level, and build a mosque there upon the foundation stone, as it is
said, Your nest is set on the rock [Num 24:21], He will make war with the sons of
Esau and destroy their5 forces and take a great number of them captive. And he will die
in peace and in great honour. 12. And a great king will arise from Hazarmaveth,6 and
he will rule a few days. And the warriors of the sons ofKedar will rise against him and
kill him, and set up another king, whose name is Mario. They will take him from
1 That is, probably, like a messianic deliverance (cf. Zech 9:9).
2 The text has yiKm instead of Dan 1 l:39's nJOTKl
3 A field of half a furrow's length square, declared unclean on account of bones carried into it from a
ploughed grave.
4 Possibly indicating Abraham, who is sometimes identified with Ethan the Ezrahite in rabbinic
tradition (bBB 15a; PdRK 4.3; PR 6.5. The same idea is alluded to at bRH 11a, which has the
patriarchs born in the month Ethanim; and MidTeh 1.6, where the list of ten psalm writers includes
Abraham but not Ethan).
5 Literally, his, referring presumably to Esau as representative head of his descendants.
6 A Semitic clan, according to Gen 10:26.
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following the flock and the she-asses and raise him to kingship. From him four powers
will arise and they will wall off the Temple. After the reign of the four powers will
arise another king, and he will reduce the ephah and the measures of length and
weight. He will rule securely for three years but there will be discord in the world in his
days. He will send great forces against the Edomites but he will die there of hunger.
There will be plenty of provisions with them, but he will withhold them from them,
giving them nothing. And the sons of Esau will arise against the sons of Ishmael and
kill them. The sons of Ishmael will arise and burn the provisions and the survivors will
flee and go away. 14. Thereafter a great king will arise and he will rule for nine years.
15. These are his reddish marks which will turn every eye: he has three blemishes, one
on his forehead, one on his right hand, and one on his left arm. 16. He will plant
saplings and build many cities. He will split open the deeps to bring up water to water
his saplings so that his numerous great-grandchildren may eat. All who rise against him
will be given into his hand. The land will be at rest in his days and he will die in peace.
17. Another king will arise and he will seek to dig the waters of the Jordan. He will
bring aliens from foreign lands in order to dig and make a canal to raise the Jordan's
waters to irrigate the land. But the earthworks will fall on them and kill them, and their
princes will hear of this and rise against the king and kill him. 18. Another king will
arise by force, a man of war, and [there will be] discord in the world in his days. And
this will be the sign for you. When you see that Giron the western, which is in the
west, has fallen, the mosque of the sons of Ishmael in Damascus, then his kingdom has
fallen, and they will only [be able to] come and go by payment of tribute [to their
conquerors]. And so the kingdom of Ishmael will fall. Regarding them it says, The
Lord has broken the sceptre of the wicked [Isa 14:5], 19. And who carries out this
tyranny of theirs? 20. Beside him are vigorous warriors of the sons of Kedar. But the
north-eastern corner [of his kingdom] will rebel against him, and they will go up
against him. Three great legions of them will fall at the River Tigris and in Persia. He
will flee before them, but will be caught and killed and his sons will be hanged on the
tree. 21. After this a brazen-faced king will arise for three months. Thereafter the evil
kingdom will rule over Israel nine months, as it is said, Therefore he will give them
over until the time when she who is in travail gives birth [Mic 5:2(3)]. 22. Messiah
ben Joseph will spring forth for them and he will take them up to Jerusalem. He will
build the Temple and offer sacrifices, and fire will come down from heaven and
consume their sacrifices, as it is said, The forceful men of your people will lift
themselves up [Dan 11:4], 23. If they are not pure, Messiah ben Ephraim7 will come;
7 That is, Messiah ben Joseph.
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and if they are pure, Messiah ben David will come.8 An evil king will arise and his
name is Armilus. He is bald, his eyes are small, and he has leprosy on his forehead. His
right ear is closed over and the left is open. 24. If anyone speaks to him of virtue, he
will incline to him the closed ear; and if anyone speaks to him of evil, he inclines to him
the open ear. 25. He is the offspring of Satan and the stone.9 He will ascend to
Jerusalem and join battle with Messiah ben Ephraim at the East Gate, as it is said, And
they will look upon him whom they have pierced [Zech 12:10], Israel will be exiled to
the barren wilderness to feed on sea-purslane and roots of broom for forty-five days.
At that time they are tested and refined, as it is said, And I will bring this third through
the fire, etc. [Zech 13:9], 26. And Messiah ben Ephraim will die there and Israel will
mourn him.10 Afterwards the Holy One, blessed be he, will reveal to them Messiah ben
David. Israel will want to stone him, saying, "You have lied!11 For the Messiah has
already been killed and no other messiah is destined to arise." And they will despise
him, as it is said, He was despised and rejected by men [Isa 53:3], He will withdraw
and be hidden from them, as it is said, Like one from whom men hide their faces [Isa
53:3], 27. In their distress Israel repent and cry out from hunger and thirst. Thereupon
the Holy One, blessed be he, appears to them in his glory, as it is said, And all flesh
together will see [Isa 40:5], 28. The King Messiah will spring up there, as it is said,
And behold, with the clouds of heaven [Dan 7:13], And it is written afterwards, And
he was given dominion [Dan 7:14], 29. And he will blow on that evil Armilus and will
kill him, as it is said, With the breath of his lips he will slay the wicked [Isa 11:4].
30. And the Holy One, blessed be he, whistles and gathers all Israel, and and he will
take them up, as it is said, I will whistle for them and gather them in [Zech 10:8], Fire
will come down from heaven and consume Jerusalem to a depth of three cubits,
removing uncircumcised foreigners and the impure from the midst of her. Jerusalem
will descend, built-up and shining, from the heavens. In her are are seventy-two pearls,
whose glistening [is seen] from one end of the world to the other.12 31. All the nations
come to her radiance, as it is said, Nations will come to your light [Isa 60:3], 32. And
8 The idea that Messiah ben Joseph comes only if Israel are impure occurs also in bSanh 98a, yTaan
1:1 (63d), and Saadya, Kitab, VIII:2,5,6.
9 For the idea of Armilus as the offspring of Satan and a statue, see also SefZ 40 and Otot 7:2,3.
10 As in other midrashim, the place ofMessiah ben Ephraim's slaying would seem to be Jerusalem, for
it is there that he is pierced (25). We would therefore suggest that the beginning of 26 is a
recapitulation following an aside about the fate of Israel subsequent to his death. However it might
conceivably be taken as meaning that Messiah dies in the wilderness although he receives his death-
wound at Jerusalem.
11 Presumably in claiming to be Messiah.
12 A heavenly Jerusalem which would be revealed in the last times was a common conception in
earlier Israelite literature: Gal 4:26; Rev 3:12; 21:2,10; 2ApocBar 4:2-6; 4 Ezra 7:26; 8:52; 10:27-50;
13:36. Something similar is implied at a yet earlier date in lEn 90:28-29.
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the Temple, which is prepared in the fourth heaven, which Moses, peace upon him,
saw in the Holy Spirit,13 will descend, built-up, from the heavens, as it is said, You will
bring them andplant them [on the mountain ofyour inheritance (Ex 15:7)]. 33. Israel
will live in security 2000 years and eat Behemoth, Leviathan, and Ziz. They slaughter
Behemoth, and then Ziz tears Leviathan to pieces with his claws, and Moses will come
and slaughter Ziz of the fields [Ps 50:11; 80:14(13)]. 34. At the end of 2000 years, the
Holy One, blessed be he, sits on his judgment throne in the valley of Jehoshaphat.
35. Thereupon the heavens and earth gradually wear away, and the sun is abashed and
the moon ashamed, and the mountains will be removed so that they do not remind
Israel of their sins. On the third day the gates of Gehenna open in the Valley of Joshua
and the gates of the Garden of Eden in the East, as it is said, After two days he will
make us live [Hos 6:2]: these are the days of the Messiah which are 2,000 years.14
36. On the third day [Hos 6:2]: this is the day ofjudgment. Woe to all who die on that
day! The Holy One, blessed be he, makes every nation pass before him and says to
them, "You who worship gods of silver and gold, see if they can save you."
37. Thereupon they go away and are burned, as it is said, The wicked depart to Sheol
[Ps 9:18(17)]. Israel comes after them, and the Holy One, blessed be he, says to them,
"Whom do you worship?"
They say, "Surely you, our Father, though Abraham does not know us," etc. [Isa
63:16],
38. The nations of the world say from the midst of Gehenna, "Let us see if he will
judge his people as he judged us."
39. Thereupon the Holy One, blessed be he, passes through the middle of Gehenna
with Israel and it becomes like cool waters before them, as it is said, Their king will
pass through before them [Mic 2:13], And he says,15 "When you walk through the fire
you will not be burned" [Isa 43:2], 40. At that time the apostates of Israel are poured
into Gehenna for twelve months and afterwards the Holy One, blessed be he, brings
them up, and they live in the Garden of Eden, luxuriating in its fruits, as it is said, And
all your people shall be righteous [Isa 60:21],
41. Rabbi Shimon says: In future the Holy One, blessed be he, will whistle for bees
which are in the distant streams ofEgypt and they will come and make war in the midst
13 For the idea that there are a heavenly Jerusalem, Temple, and altar in Zebul, the fourth heaven, see
also Hag 12b. Moses is said to have seen heavenly antitypes of cultic items at Ex 25:9,40; 2ApocBar
4:5.
14 For the idea that the messianic period will be the last two millennia (days) of the six millennia of
this age and be followed by the Day of Judgment and the Sabbath millennium, see AZ 9a; Sanh 97a;
Ep. Barn 15.
15 Or, And it says.
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of Egypt. 42. The first king, who will lead them and bring them out, he is a servant
who rebelled against his master, as it is said, Thus says the Lord ... to the one
despised and abominated by the nations (the one abominated among the nations, these
are the sons of Canaan), the servant of rulers [Isa 40; 7], He will rebel against his
master, and men will gather to him who have rebelled against their masters, and they
will go forth few in number and seize kingship by force. They will make war with the
sons of Ishmael and kill their warriors and take possession of their money and their
possessions. 43. They will be ugly men, dressing in black, and they will come out of
the East and they will be swift and hasty, as it is said, the bitter and hasty nation [Hab
1:6], 44. They will ascend onto the mountain height of Israel and he will decide to
break into the Temple. They will tear loose its doors and Moriah will mourn.16 45.
Four kings will arise against them. Two are princes and two are chiefs. 46. The first
will be an Indian.17 He will set up in his lifetime a king from the royal line. The
[second] king who will rule over them walks in humility, his eyes are beautiful and his
hair becoming, and he will die in peace and no-one will call him to account in this
world.18 47. After him a [third] king will arise amidst contention and he will station
forces at the River Euphrates, but all of them will fall in one day. He will flee, but he
will be captured, and there will be peace in the land all the days that he is in captivity.
And his brothers will rule in all the lands. 48. The fourth king who will arise against
them loves silver and gold. He will be a swarthy man and very tall, an old man and a
glutton, and he will kill those who brought him out and made him king. He will make
ships of bronze and fill them with silver and gold and hide them beneath the waters of
the Euphrates to reserve them for his sons, but they are destined for Israel, as it is said,
I will give you the treasures of darkness and the hoards in secret places [Isa 45:3],
49. In his day the western power will rebel and he will send many warriors there. He
will kill the sons of the East and again send out many warriors and they will go and kill
the sons of the West and settle in their land. 50. This will be a sign for you. When you
see one week19 it begins with rain. 51. In the second [week] half-famine is decreed.
52. In the third, great famine. 53. In the fourth, neither famine nor plenty. 54. In the
fifth, great plenty. A single star springs forth from the East and at its head is a sceptre.
It is the star of Messiah, as it is said, A star goes forth from Jacob [Num 24:17],
55. When it shines for Israel's prosperity then Messiah ben David will spring forth
16 Jastrow [Dictionary, 840] notes the use of the word riVl?3 authority, dominion, and its Chaldean
equivalent KmiD, as a wordplay for Moriah (cf. eg. PR s.40; GenR s.55).
171 am assuming that the term p"Up is a variant ofKpTin, Indian, as at 2 Tg.Esth. 1.14, where some
editions read VHp and others VTin.
18 Or, and no-one will exact tribute from him.
19 That is, one septennate.
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[after it]. 56. And this will be a sign for you. When you see that eastern Niron, which is
in Damascus, has fallen, then the kingship of the sons of the east has fallen. Then the
salvation of Israel will spring forth. Messiah ben David comes and they will ascend to
Jerusalem and delight themselves over her, as it is said, But the meek shall inherit the
land and delight themselves in abundant peace [Ps 37:1], 57. O that God in his
mercies might send us the redeemer quickly in our days. Amen.
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Appendix II. Texts Referring to Ingathering.
Beluw are cited the principal biblical texts referring to the ingathering movements of
the eschatological programme. They are given principally to support the discussion in
chapter VI regarding the verbal roots which predominate in each stage of ingathering.
They are arranged into three groups: first, the ingathering of Israel; second, the
ingathering of the hostile nations to battle, and third, the ingathering of the earth to
worship. Some texts might be included in more than one group, as they seem to
encompass more than one stage of ingathering. This may be because the particular
writer was not aware of a full programme, or disagreed with parts of it, or simply
overlooked them, in bringing other stages together. Such texts can only be placed
where they seem most naturally to belong. This does not invalidate the present
objective, which is simply to note the general verbal tendencies of these texts.
Following the biblical texts, passages from apocryphal and pseudepigraphal literature
are cited. These show the predominance of auvdyco in all references to the pre-
deliverance stages of ingathering, as noted in chapter VI.
1. The Ingathering ofIsrael.
Dt. 30:3-4. Yhwh your God will restore your fortunes (ITDE? 31t£7) . . . and will gather
you (]"3p) from all peoples where Yhwh your God has scattered you. If your outcasts are in
the uttermost parts of heaven, from there Yhwh your God will gather Cp^P) you.
Isa 11:12. He will raise a sign for the nations, and will assemble (pOK) the outcasts of
Israel from the ends of the earth, and the dispersed of Judah will he gather Q*3p) from the
four comers of heaven.
Isa 40:11. He will shepherd his flock like a shepherd, he will gather Q*3p) the lambs in
his arms.1
Isa 49:5. Yhwh . . . formed me ... to bring Jacob back (D^il) to him, and that Israel
might be gathered (pOK) to him.
Isa 49:17,18. Your sons hasten back . . . Lift your eyes and look around! All of them
gatherOf^p) and come to you.
Isa 52:11-12. Depart, depart, go out from there . . . Yhwh will go before you, the God of
Israel will be your ingathering (pOX).
Isa 54:7. For a brief moment I forsook you, but with great mercies I will gather (pup)
you.
Isa 56:8. Lord Yhwh says, the gatherer ("f^p) of the outcasts of Israel, . . .
Isa 58:8. The glory ofYhwh will ingather (pDX) you.
Jer 4:5. Sound the trumpet throughout the land! Cry aloud and say, 'Gather together
(pOK)! Let us flee to the fortified cities!'
1 Given the deutero-Isaianic context of return from exile in Babylon, it is probably not too far-fetched
to see some allusion to the gathering of the nation in this verse.
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Jer 23:3. Then I will gather (T3p) the remnant of my flock out of all the countries
where I have driven them, and I will bring them back (D"lt£7n) to their fold.
Jer 29:14. 'I will gather Q*3p) you from all the nations and places where I banished
you,' declares Yhwh, 'and will bring you back to the place from which I exiled you.'
Jer 31:8. See, I will bring them from the north land and gather (]"2p) them from the
ends of the earth (v.8).
Jer 31:10. He who scattered Israel will gather Q*2p) him, and keep him as a shepherd
keeps his flock.
Jer 32:37. I will surely gather them ("flip) from all the lands where I banish them.
Ezk 11:17. Therefore say, 'Thus says Lord Yhwh: "I will gather (f*3p) you from the
peoples and assemble (pOK) you out of the countries where you have been scattered."'
Ezk 20:34-36. And I will bring you out of the peoples, and gather (*p3p) you out of the
lands where you have been scattered.
Ezk 20:41. As a pleasing odour I will accept you, when I bring you out (K"l25in) from the
peoples and gather (p3p) you out of the countries where you have been scattered.
Ezk 28:25. Thus says Lord Yhwh: 'When I gather Cp3p) the house of Israel from the
peoples among whom they are scattered . . . then they shall dwell in their own land.
Ezk 34:12-13. I will seek out my sheep . . . and I will bring them out from the peoples,
and gather (T3p) them from the countries, and will bring them into their own land.
Ezk 37:21. I . . . will gather Cp3p) from all sides, and bring them to their own land.
Ezk 38:12. ... the people who were gathered (pOX) from the nations.
Ezk 39:27. . . . when I have brought them back (33E7) from the peoples and gathered
them from their enemies' lands.
s 2:2 [1:11]. And the sons of Judah and the sons of Israel will be gathered (f*3p) as
one, and they will appoint one leader, and go up O'PJ?) from the earth.
Mic 2:12. I will surely gather (pOXX pOK) all of you, Jacob. I will gather
Q*3pK f^p) the remnant of Israel; I will set them together like sheep in a fold, like a flock
in its pasture.
Mic 4:6-7. I will assemble (pOX) the lame and gather ("fiUp) those who have been
driven away and those whom I have injured. And I will make the lame a remnant and the
ones who have strayed afar a strong nation.
Zeph 3:19-20. I will rescue the lame and gather Cp3p) the outcast ... I will bring you
home at the time when I gather Cp3p) you together.
Zech 10:8-10. I will gather Q*3p) them .... Though I scattered them among the nations
. . . I will bring them back from the land of Egypt, and gather ("pUlp) them from
Assyria.
Ps 106:47. Save us, Yhwh our God, and gather fp3p) us from among the nations.
Ps 107:2-3. Let the redeemed of Yhwh say so, whom he has . . . gathered in Cp3p) from
the lands.
Neh 1:8-9. Remember the word which you commanded your servant Moses, saying, '. . .
even if your exiles are at the farthest horizon, I will gather (f*3p) them from there and bring
them to the place which I have chosen.'
Other texts referring to the ingathering of Israel without employing the verbs pOK or
]*3p are as follows.
Isa 35:10 & 51:11. The redeemed of Yhwh will return. They will enter Zion with
singing, and eternal joy upon their heads. Gladness and joy will overtake them, and sorrow
and sighing will flee away.
Jer 3:12,14,15. 'Return, faithless Israel,' declares Yhwh . . . 'Return, faithless people,'
declares Yhwh, 'for I am your husband. I will choose you - one from a town and two from a
clan - and bring you to Zion. Then I will give you shepherds after my own heart. . .'
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Jer 12:14-15. I will uproot the house of Judah . . . And after I have uprooted them I will
relent and have compassion on them and bring them back, each one to his inheritance and
each one to his land.
Jer 16:14-15. 'Therefore the days are coming,' declares Yhwh, 'when it will no longer
be said, "As Yhwh lives, who brought up the sons of Israel from the land of Egypt," but, "As
Yhwh lives, who brought up (n^SJ) the sons of Israel from the north land and from all the
lands in which he scattered them."' For I will restore them to the land I gave their fathers.
Jer 23:7-8. 'Therefore the days are coming,' declares Yhwh, 'when they will no longer
say, "As Yhwh lives, who brought up the sons of Israel from the land of Egypt," but, "As
Yhwh lives, who brought up (i""DS7) and who brought back the seed of the house of Israel
from the north land and from all the lands where he scattered them.'" And they will live in
their own land.
Jer 24:6. ... the exiles from Judah, whom I sent away from this place to the land of the
Chaldeans ... I will bring them back to this land.
Jer 30:3. 'The days are coming,' declares Yhwh, 'when I will restore the fortunes of my
people Israel and Judah, and restore them to the land I gave their fathers to possess.'
Jer 30:10. I will surely save you out of a distant place, your descendants from the land of
their exile. Jacob will again have peace and security.
Jer 31:16-17. They will return from the land of the enemy. . . . Your children will return
to their own land.
Jer 31:23. Again they will say these words in the land of Judah and in its cities, when I
turn back their captivity: 'Yhwh bless you, righteous pasture,2 holy hill.'
Jer 33:26. I will restore their fortunes and have mercy on them.
Jer 42:12. I will show you compassion so that he will have compassion on you and
restore you to your land.
Jer 50:4-7. 'In those days, at that time,' declares Yhwh, 'the people of Israel and the
people of Judah together will go in tears to seek Yhwh their God. They will ask the way to
Zion . . . My people have been lost sheep; their shepherds have led them astray.'
Jer 50:19. I will bring Israel back to his own pasture.
Ezk 37:12. Thus says Lord Yhwh: 'Behold, I open your graves and I will bring you up
from your graves, my people, and I will bring you to the land of Israel.'
Ezk 39:25,28. I will now bring Jacob back from captivity. . . . Then they will know that I
am Yhwh their God, for though I sent them into exile among the nations, I will gather (D3D)
them to their own land, leaving none behind.
Hos 3:5. Afterwards the sons of Israel will return and seek Yhwh their God and David
their king. They will come fearfully to Yhwh and his blessings in the last days.
Hos 11:5-11. When he roars his children will come trembling from the west. They will
come trembling like birds from Egypt, like doves from Assyria. 'I will settle them in their
homes,' declares Yhwh.
Am 9:14-15. I will bring back my exiled people Israel; they will rebuild the ruined cities
and live in them.
Ob 20. The exiles in Halah who are of the sons of Israel shall possess Phoenicia as far as
Zarephat; and the exiles of Jerusalem who are in Sepharad shall possess the cities of the
Negev.3
Mic 4:10. You will go to Babylon. There you will be rescued. There Yhwh will redeem
you from the hand of your foes.
Zeph 2:1. Gather yourselves and gather (t27CZ?p), shameful nation, before the appointed
time arrives . . .
Zech 8:7-8. Thus says Yhwh Tsebaoth: T will save my people from the countries of the
sunrise and the sunset. I will bring them, and they will dwell in the midst of Jerusalem.'
2 See the comments in chapter VI.vi, regarding the most frequent use of HID as meaning pasture.
3 See chapter VI.vi.2 for a discussion of the interpretation of this verse.
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Zech 9:12. I will free your captives from the pit with no water in it. Return to your
stronghold, prisoners of hope.
Ps 147:2. Yhwh builds up Jerusalem; the dispersed of Israel he gathers (DDD).
2. The Gathering ofthe Hostile Nations.
Isa 24:21-22. In that day Yhwh will punish the powers in the heavens above and the
kings on the earth below. They will be gathered together (iTDOX 1DQX), prisoners in a pit,
and locked in confinement. And after many days they will muster an army.4
Jer 12:7-9. I will give the one I love into the hands of her enemies ... Go and gather
(pDX) all the wild beasts; bring them to devour.5
Ezk 16:37,40. I am going to gather (f*3p) all your lovers ... I will gather Cp3p) them
against you all around . . . And they will bring up (nbl7) a host against you, who will stone
you and hack you to pieces with their swords.
Hos 10:10. I will punish them. Nations will be gathered (pOX) against them.
Joel 4[3]:2. I will gather Q*2p) all nations and bring them down to the Valley of
Jehoshaphat.
Joel 4[3]:11-12. Come quickly, all nations from all around, and gather (T3p) there.
Make your warriors come down, Yhwh! Let them advance into the Valley of Jehoshaphat,
for there I will sit to judge all the nations all around.
Mic 4:11-12. But now many nations are gathered (pOX) against you saying, 'Let her be
defiled and our eyes will gloat on Zion!' But they do not know the thoughts of Yhwh; and
they do not understand his council. For he gathers Cp3p) them like sheaves to the threshing
floor.
Zeph 3:8. I have decided to assemble (pOK) the nations, to gather Cpnp) the kingdoms,
and to pour out my wrath on them.
Zech 12:3. On that day I will make Jerusalem an immovable rock for all the peoples . . .
and all the nations of the earth will be gathered (pOX) against her.
Zech 14:2. I will gather (pOK) all the nations of the earth to fight against Jerusalem.
3. The Gathering to Worship on Zion.
Some texts from section one above, which refer simply to the ingathering of Israel,
might be added to this section. It is not always clear whether a particular reference is
to a pre- or post-conflict ingathering. Some writers may not have known of a tradition
about a conflict at the time of ingathering. However some, particularly those of the
Isaianic tradition, do appear to have considered that further Israelites were to gather
along with the visiting foreign nations after a time of conflict (Isa 66:20).
4 The meaning to muster an army is attested for ~!p2 (BDB, 823). For a discussion of interpretation of
biblical usage of this most polysemic of verbs, see Grossfeld, "The Translation of Biblical Hebrew
"IpD," 83-101. He concludes that its basic range of meanings, from which the others derive, is 'to take
note of, to notice, to consider, to attend to with care' [92].
5 We assume here that wild beasts is a metaphor for the ravaging nations. This is supported not only by
v.7, cited above, but also by the animal terms, lion, bird ofprey, describing Israel at 12:8-9.
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Isa 2:2-4. In the latter days, the mountain of the house of Yhwh will be established as the
chief mountain; it will be raised above the hills, and all the nations will stream to it. Many
peoples will come and say, 'Come, let us go up (ilbi?) the mountain ofYhwh.'
Isa 27:12,13. In that day Yhwh will thresh from the grain/flood (nbl3K7) of Euphrates to
the Wadi of Egypt, and you will be gathered (L3pi?) one by one, sons of Israel. And in that
day will sound a great shofar, and those perishing in the land of Assyria will come, and those
banished in the land of Egypt, and they will worship Yhwh on the holy mountain in
Jerusalem.
Isa 43:9. All the nations gather ("pup) together and the peoples assemble (pOK).
Isa 49:17,18. Your sons hasten back, your destroyers and desolators depart from you.
Lift your eyes and look around! All of them gather (|"3p) and come to you.
Isa 56:6-8. And foreigners who bind themselves to Yhwh . . . these I will bring to my
holy mountain ... for my house will be called a house of prayer for all nations. Lord Yhwh
declares, ... 'I will gather (T^p) yet others to them, besides the already gathered Q"3p).'
Isa 60:3-4. Nations will come to your light, and kings to the brightness of your rising.
Lift your eyes and look around! All of them gather (f"3p) and come to you; your sons come
from afar, and your daughters are carried on the arm.
Isa 66:18,21, 23. 'And I, because of their deeds and their plans, am coming to gather
("pup) all nations and tongues, and they will come and see my glory.' . . . 'And I will select
some of them to be priests and Levites,' says Yhwh.6 . . . 'From one New Moon to another
and from one Sabbath to another, all mankind will come and bow down before me,' says
Yhwh.
Jer 3:17. At that time they will call Jerusalem 'The Throne of Yhwh,' all nations will
gather (Hip) to her, to the name of Yhwh in Jerusalem.
Mic 4:1-2. In the latter days, the mountain of the house of Yhwh will be established as
the chief mountain; it will be raised above the hills, and peoples will stream to it. Many
nations will come and say, 'Come, let us go up (H^U) the mountain of Yhwh.'
Zeph 3:8-10. Then will I purify the lips of the peoples, that all of them may call on the
name of Yhwh and serve him shoulder to shoulder. From beyond the rivers of Cush my
worshippers, my scattered people, will bring me offerings.
Zech 8:20-23. Thus says Yhwh Tsebaoth: There will yet come peoples and the
inhabitants of many cities. And the inhabitants of one will go to another, saying, 'Let us go
now to entreat the face of Yhwh and seek Yhwh Tsebaoth. I myself am going.' And many
peoples will come, and powerful nations, to seek Yhwh Tsebaoth in Jerusalem and to entreat
the face of Yhwh. Thus says Yhwh Tsebaoth: In those days, ten men from all languages of
nations will seize, and they will seize by the hem of his robe one man of Judah, saying, 'Let
us go with you, for we have heard that God is with you.'
Zech 14:16. Then the survivors of the nations that attacked Jerusalem will go up (nSs7)
year after year to worship the King, Yhwh Tsebaoth, and to celebrate the Feast of Sukkoth. If
any of the tribes of the earth do not go up (nbl7) to Jerusalem to worship the King, Yhwh
Tsebaoth, they will have no rain. If the tribe of Egypt do not go up (nSs?) and enter in, then
upon them shall come the plague with which Yhwh smites the nations that do not go up
(flbx?) to the Feast of Sukkoth. This will be the penalty for Egypt and the penalty for all the
nations which do not go up (nbl7) to celebrate the Feast of Sukkoth.
Ps 47:8-10 [7-9]. God has become king over the nations; God has sat down upon the
throne of his holiness. The nobles of the nations assemble (HOK) as the people of the God of
Abraham. For the shields of earth belong to God. He is greatly ascended.
Ps 65:3[2]. Hearer-of-prayer, to you all flesh will come.
Ps 86:9. All nations which you made will come and will bow down before you, Lord,
and glorify your name.
Ps 102:22-3[21-2J. To proclaim in Zion the name of Yhwh, and his praise in Jerusalem,
when peoples are gathered together ("p^p), and kingdoms, to serve Yhwh.
6 This takes place in the aftermath of a suppressed rebellion (66:24).
301
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2 Chr 36:23. Thus says Cyrus, King of Persia, 'Yhwh the God of heaven has given me all
the kingdoms of the earth and has appointed me to build for him a house in Jerusalem which
is in Judah. Anyone of you from all his people, Yhwh his God be with him, and let him
ascend (nbs?).'
4. Apocryphal and Pseudepigraphal Texts.
Tob 13:5. Again he will show mercy, and will gather (auva^Ei) us from all the nations
among whom you (or we) have been scattered.
Tob 13:13. Rejoice and be glad for the sons of the righteous; for they will be gathered
together (auvaxGfiaovrai).
Sir 36:1,13 [NRSV; LXX: 1,10; RSV: 1,11]7 Have mercy upon us, O Lord . . . Gather
(abvaye) all the tribes of Jacob.
Bar 4:36-37. Look toward the east, Jerusalem, and see the joy that is coming to you from
God! Behold your sons are coming, whom you sent away; they are coming gathered
(aovriYpevoi) from east and west.
Bar 5:5. Arise, Jerusalem, stand upon the height and look toward the east, and see your
children gathered (awryypeva) from west and east.
2 Macc 1:23-29. And the priests prayed . . . O Lord . . . Gather together (e7ria\)vdyaye)
our scattered people, deliver them that serve among the heathen, look upon them that are
despised and abhorred, and let the heathen know that you are our God. Punish them that
oppress us and proudly do us wrong. Plant your people again in your holy place, as Moses
said.
2 Macc 2:5,7. And when Jeremiah came there, he found a hollow cave, in which he laid
the tabernacle, and the ark, and the altar of incense, and he sealed the door. . . . saying, 'As
for that place, it shall be unknown until the time that God gather (auvaydyri o Geoq
eniaovaycoyfiv) his people again together, and receive them unto mercy.'
2 Macc 2:17-18. We hope also that God ... as he promised in the law, will soon have
mercy upon us and will gather (enioovd^ei) us from everywhere under heaven into his holy
place.
Jub 1:15. After this they will turn to me from amongst the Gentiles with all their heart
and with all their soul and with all their strength, and I shall gather them from among the
Gentiles.
TNaph 8:3. God will appear ... to save the race of Israel, and to assemble (e7iiaovd^ei)
the righteous from among the nations.
T. Asher 7:7. But the Lord will gather (e7iiouvd^si) you in faith through the hope on his
compassion.
T. Ben 10:11. All Israel will be gathered together (aovaxGijaeTai) unto the Lord.
PssSol 11:3. Stand up on high, Jerusalem, and behold your children gathered together
(aovTiypeva) from the east and the west by the Lord.
PssSol 17:28. And he shall gather together (aova^ei) a holy people.
PssSol 17:50. Blessed are they that shall be born in those days, to behold the blessing of
Israel which God shall bring to pass in the gathering (aovaycoyp) of the tribes.
2 ApocBar 78:7. He will not forever forget or forsake our offspring, but with much
mercy will assemble again all those who were dispersed.
7 The enumeration of the verses of this chapter varies in the different versions, due to alternative
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